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This book analyzes the moral theory of the seveth-century Indian 
“Mahayana master, Santideva.Santideva is the author ofthe well-known 
religious poem, the Badhcaravataa (Entering the Patho Enlightenment) 
swell asthe significant but relatively overlooked ~ Sisasamuceaya 
(Compendium of Teachings). Both ofthese wos describe the mtre 
and path of the bodhisatva, the atustic spiritual deal especially 
alted in Mahiyana iterate 

‘Wh particular focus on the Ssasamuccya, this book offers a response 
to the question: How would Santideva ethics be understood in terms of 
‘Wester moral theory? An exegetical account ofthe hodhisata path as 
culind inthe Ssasamuceayrs provided by textual analysis and orginal 
‘translations. Sanidevas tical presuppositions and moral reasoning are 
ituminated by analyzing his Key moral terms and comping tem to 
oer Buddhist principles. 

By focusing on aneplected Buddhist Sant txt by a major Mayne 
figue, Barbra R. Clayton helps to redress a significant imbalance inthe 
scholatchip on Buddhist ethics, which as upto now — focused primarily 
on the ethics ofthe Pali terature and at iterpeted inthe Travia 
‘min. This book mae a val contribution to our understanding of 
Mahayana eis. 


Barbra R. Clayton received ber PRD in Religious Studies from Mill 
University. She is curently Assistant Professor for Eastern Religions at 
Mount Alison University. 
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“This work is dedicated to my parents. To my Mother, whose hard work 
and devotion to her children made it possible for tem to grow up in 
Canada, with all the wonderful opportunities that has ented. And to 
the memory of my Father, who alvays joked that he might “pass out of 
‘thie world?” before I finished 


Enough, Ananda, do not sorrow, do not lament. Have T not 
explained hati is the nature of things hat we must be divided, 
Separated, and parted ffom al that is beloved and dear? How 
could it be, Ananda, that what has been orm and come into 
‘being, that what is compounded and subject to decay, should 
not decay? Iti not possible 
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CONVENTIONS 


References tothe Sdsasamuceaya wl be give in parentheses. The fist 
refeeace will be tothe page an line umber in Cecil Bendall’s (1970) 
Con ofthe Sanssit text, published in th Bibliotheca Buddhica series 
by Biblio Veg. The wil be followed by te page number in the 
English ranlation by Rendall nd Rouse (BR). Thus “(260 4; BR 262) 
reans thatthe reference canbe found on page 260, ine four ofthe 
Sansiit text, and page 262 ofthe English tanslation_ All tansations 


to the 1992 republication of Bendalls edition by Motilal Banarsidas, 
‘The twenty-seven Aare (verses) by Santideva are refered to using 
"KK? et, 

References tothe Bodhicaryvataa wil bs ndicated by the abbreviation 
“BCA,” and will be followed by the chapter and verse numbers), 
for example VI, 108-10. Both the 2000 edition by Richard Maboney 
‘andthe 1988 edition inthe Bauddha Bara series (21) were consulted. 
References tothe 1996 English transation or notes by Crosby and 
‘Skilton wil be indicated by "BCA 1996" or "Crosby and Sklton 196," 
followed by a page or chapter and verse reference, ab applicable. 

Inthe work the English anelation of terme is given fist, followed by 
‘the Sanit erm in parentheses. In contexts where it is appropriate © 
tse the Pali, the language of the canon ofthe Theravada tition, the 
Pali term will be ued instead of the Sensi, indicated in parentheses 
the first time the term sppesr, for example: “(Pal pug)” Where it 
|s desirable to give both the Sant andthe Pail equivalent, both 
‘ems willbe sven in parentheses witha "P" indicating the Pali word 
and "SK" indicating the Sanssit word, for example (P puta, Sk pura). 
Sans terms ike Bodhisatva kari, and stra that appear repeatedly 


‘throughout the thesis, and especialy those like nana and samsara 
‘that hve entered the English lexicon, ar italicized the fis time they 
appear only 

Chinese words are ansterted according othe Wade-Giles system, 
sand ibetn cording tothe Wyle system. I follow the convention with 
‘Asian names of puting the suraame fis. 


1 
INTRODUCTION 


Objectives 


‘Scope and rationale 


Buddhist studies has wimessod a growing intrest in the field of 
Buddhist cis in the last tee decade, and particularly since 1994, 
‘when the frst journal devoted solely tothe study of Buddhist ethics 
appeared (namely the Jouralof Buddhist Ethics). Te am of scholars 
‘working in this re ist offer a comprehensive description ofthe ethical 
‘thought and mora practices of Buddhism, in order to understand the 
role of this in Buddhist soteiology and Buddhist societies, and to 
situate this ethical tation (or traditions) in a global context. Despite 
‘the fic that there are two major “schools” or branches of Buddhism, the 
‘Theravada and Mahayina; the vst majority of esearch completed ts 
far has been directed toward understanding the ethics of Theravda 
‘Buddhism, and to analyzing the Pali textual sources ofthis tradition. As 
a osu a number of substantial studies of Buddhiet moral thought based 
(en Theravida sources have been done (Tachibana 1926; King 1968; 
Saddhaissa 1970; Keown. 1992; Harvey 2000), bat relatively litle 
research has ben focused on ethics in the Mabiyina train. Further, 
although texts in Sanssit provide a major primary source for under 
standing Indian Buddhism, from which the Theravada and Mabayana 
‘radtions arose, very few studies have explicitly examined the moral 
content of any of the (ainly Mahayana) Buddhist scrips valle 
in Sant? is clear that our grasp ofthe Buddhist moral tration wil 
be sigifcanly deficient without a beter understanding of Mabayana 
thie, and that aspect of Buddhist ethics represented in the substantial 
‘nd important body of Indian Buddhist Sans iterate. 

__ With these considerations in mind tis study examines the ethics of 
Santideva, an Indian Badd thinker and religous pot of pprorimately 


the seventh centary ce, particularly through the Sant text known as 
the Sitysamuceaya (Compendium? of Teachings). Sttideva's works ave 
boon identified as ivalable sources of information on the late Indian 
‘Buddhist tradition and Mahayana in general The curteat Dalai Lama, 
for example, in his 1998 public teachings on this text, proclaimed itt 
be a "key which can unlock all ofthe teachings ofthe Budd The 
‘odhicaryavatda,Satideva’ other existing, and beterknown work, is 
‘masterpiece of ligious writing that hasbeen especially influential in 
the Buddhisn of Tibet The Sikdsamuccoya and Bodiicaravatim 
together are important for understanding Mahayana ethics because they 
‘ake the path ofthe Mahayana moral and sista vitns, the bodhsaa, 
as their object. Togeter, these texts Ive been identified ab the best 
‘cent autores on the subject ofthe bohistva Joshi 1967: 1336). 

‘Although several translations ofthe Bodhicanvatra exist (8. by 
Le Vallée Poussin 1907, Schmidt 1923; Matice 1970; Batchelor 1979, 
Sharma 1990; Crosby and Skelton 1996; Wallace and Wallace 1997), and 
there have been some shorter discussions of the ether presented in 
Santideva's works by Josh (1967: 121-41), Lopez (1988: 172-217), 
Mito (199: 1-26), and Harvey (2000: 124-35, the ony translation 
ofthe Compendium into English was completed in 1922 by Bendll and 
Rouse, and there exist no systematic studies of the ehics in the 
‘Sitsasamuccaya? As its name, Compendium of Teachings, suggests, this 
text consist largely of quotations and exrars from other Mahayana 
Scriptures, many of which are no longer extant inthe original Sant 
Because Sttideva draws from more thn 100 texts in hs compendium, 
his wor serves ae a Kind of les with which to focus on the vast ary 
of Mahayana scriptures (sous, while atthe same ime allowing us to 
take account ofthe diversity of those scriptures. Trough these quot 
tions and the author's commentary, as well as his twenty-seven verses 
(Gavia, the text reveal important aspects of Mahayana ethics, suchas 
‘the mature of ey moral concepts, characteristics ofthe bodhisatva path, 
andthe relationship between morality and other Mahayana pilosophi- 
cal views. As a result, the Sisasamuecaya is both an extremely rich 
Seuee of information on the texts rgarded as canonical by Mahayana 
practitioners in seventh-century Indi, as wel as what hasbeen called a 
“major primary souee for Mahiyana Buddhist thes” Brooks 1991 
97), Charles Prebish has described the Sisasomucoaya and the 
Bodhicaryavatira a to of the three major texts forming the basis of 
Mahiyina ethics (Prebish 2000: 44)* 

ts evident thatthe Bodhicanavatara andthe Sisasamuceaya ae 
‘important ethical texts that together provide an important perspective on 
Matyina Buddhist morality during sevent-cenury India Building on 


‘uanslations and studies already available on the Bodhicaravuara, 
‘the aim ofthe presen wok sto provide a broader understanding of the 
ethics contained in Sanideva’ works by systematically sudying the 
‘moral thought ofthe Ssasamucaya 


Questions to be adaresed 


“The purpose ofthis work sto deineste the moa poston of significant 
Indian Buddhist thinker The task, as 1 have conceived it, incorporates 
both descriptive ethice and metasthis. Descriptive etic is concerned 
‘with giving an account of moral pressions, norms, and values, and 
‘heir application, whereas metwethice or analytic ethics involves the 
stomp to understand such judgements 1 offer, then, an account ofboth 
fist-order issues having todo with Sativa views on what to do and 
how to behave, and second-order issues dealing with the concepts, 
methods, and reasoning underlying these views. In focusing on these 
‘wo levels of approach, Ihave followed the trend in research on Buddhist 
this avay from simpy describing nd classifying moral injunctions to 
inclading a meta-thial analysis of Buddhist thought 

‘On the level of descriptive ethic, the analyse ofthe Susasamuceaya 
bein with the question, how does the ideal Buddhist practioner, the 
bodhisata, behave? In answering this question, the moral development 
ofa bodhsutva is waced, and the relative moral weight and status of 
‘monastic rules or precept, the perfection (pvumifs) and other moral 
foods or vales, (eg. the Brahmavharas? are considered. How these 
rules, perfections, and valves ae supposed to be reflected in the 
bodhisatva’s conduct is then described and in particular T examine 
the instance in whic a bodhistv ie said to tanegrese moral rls 

"The overiding aim with epard to descriptive ehics isto contextualize 
rmoral norms and values within the overall sructure of the Buddhist 
ath 0 thatthe place of morality in Buddhist soteriology is made clear. 
‘This question, of the relationship betwen ethics and enlightenment, 
has emerged aca key dgputein the iterate. One can discern a division 
im scholarship between those (such as King 1964; Spizo 1970) who 
Support the so-called “tanscendency thesis,” the idea that the 
Buddhist moral precepts have only instrumental valu in achieving 
nirvana, which is understood as a non-moral, nile ste, Other 
Scholars (such ar Tachibana 1926; Dharmas 1989; Keown 1992; 
Harvey 2000) view nirvana «state of ethical perfection for which 
morality snot only « means but loa necessary pat, Coneequenty, 
important focus of my analysis Sanidevas understanding ofthe nature 
of nirvana and the relationship of morality to this stat. Because the 


Mahayana spiritual ideal isa being, the bodhisatva, who embodies 
compassion Lara) and aus, as wellas insight (pra) itis appar- 
at that morals cannot merely be of instrumental value for Santidev. In 
‘his sense the ranscendency thesis is rejected fom the outset. However, 
to understand the provse nature of the morality that characterizes the 
bodhisatva andthe relationship of moral norms to the Bodhisattva 
calighteament, I fist offer a fall description ofthe Bodhisattva path 
ts presented by Sintideva in the Sigasamaceaya (Chapter 3) T then 
amalyze his understanding of certain key concepts, such asthe tem 
‘nomally translated as “morality” (ia), the notion of wha tis for an 
action tobe wholesome or siful (ua), andthe role and meaning of 
karmic fruiness or merit (puna) (Chapter 4). This examination of 
the meaning of moral term forms theft essential step in the meta- 
cthial analysis of the values and reasoning behind Stier moral 
judgements (Chapter 5), 

The discussion of mertor karmic fruitfulness (puny) bears on the 
question of whether Buddhist morality canbe characterizedin tems of 
2 "kamma-aibbana polarity” (Sk. karma-miana)* This refers to a 
distinction some scholars have made between s called "kammic” ethic, 
timed a accumulating good karma in the hope ofa beter rebirth, and 
“nibanic” ethics, oriented toward realizing enlightenment though 
‘meditation and insight. gue that because ofthe view that bodhisatas 
sccumulate and share karmic futfulness (mer), Santidev's works do 
ot suport bifurcation of ethic inthis way (Chapter 4). 

Tn atempting to understand Samtideval moral reasoning, 1 closely 
examine the rtriaby which Stntideva judges an action right or wrong 
Particularly relevant to moral reasoning ae the circumstances in which 
1 bodhisttva is enjoined, and in some cases duty-bound, to breach the 
‘moral precept inorder to benefit ober beings. Such instances ilsrte 
the Mahiyana concept of “kif means” (ypaya-kaual), he nate 
of whichis considered in deal (Chapter 8). Scholars of Buddhist tics 
have also disagreed about how bert to formally characterize Buddhist 
‘moral thought in terms of Wester ethical theories. Suggested classif- 
Cations have included non-hedoiseuttaranism (Kalupabana 1976), 
modified deonology (Dharmas 1989), situational ehice (King 
1968, and more recently, form of teleological vitu ehice (Keown 
1997; Harvey 2000; Witcil 2000) While the primary aim of this 
analyse isto describe Stnideva® moral poston in Buds terms, 
fumed with an understanding of the role of ethics in Sanideva’s 
Scteilogy, and with a clear articulation ofthe moral norms, concepts, 
tn logic underlying his views, Ilo propose a formal characterization 
‘of Stnidov' ethics interme of Wester moral theories, 


‘This effort to categorize Santdeva in Western moral terms rises an 
Important methodological issue highlighted by Charles Halsey in an 
atiele ented “Ethical Partcularism in Theravide Buddhism” (1996). 
Hallisey has quite rightly asked us to thnk abou whether the question, 
‘What isthe family of ethical theory to which Buddhism belongs?” is 
realy the most fruitfl one to pose (1996: 1). He wonders about the 
‘value of assuming that there canbe a generic answer fo such a question, 
and suggests that instead we begin with the "common-sease expectation 
‘that any historical tradition worth ts alt will inevitably display evidence 
‘that its practitioners and intellectuals have resorted to more than one 
moral theory” (1996: 2) Instead of looking forthe moral theory that 
would best describe Buddhism, he advocates an approach which he cals 
“thical paicularism,” that does not seek a unifying thery of Buddhist 
morality but takes i fo be a complex and messy afar, and as such it 
1s not something in which one should seck to find consistency. This 
implies that ater than searching fra single moral theory, one should 
Took at thinkers, txts, and narratives as sources to flesh ut the range 
and variety of types of moral views. One can ue categories ike "conee- 
{quentalism and “deonclogy” as heuristic devices for laying out the 
Contours of tie of diferent Buddhist traditions (Halsey 1996: 5), but 
fone should not seck a unified theory for Buddhist morality. 

"Taking Halse’ postion into consideration, 1 donot assume in this 
wk that there wil be one moral teary that will adequately describe all 
‘Buidhistradions, though Ido ask whether Buddhism, as elected in the 
isting Iieraure on Buddhist ethics, canbe subsumed under one theory, 
vente renu ofthis tdy on Sntdev, Myvi ith hee eno arm 
| such a ques so lng as one remain open othe possiblity that no one 
thal eatepory may be suficin to account forall the "moral data” guh- 
trod. The pint of Copter Sisto txt the assumption that Budi moral- 
iy is homogenous by contextusizing and comparing the results ofthis 
study of Santideva'’s morality with that ofthe existing secondary literature 
en Buddhist ethics, and in particular in response o Damien Keown’ posi- 
tion that Buddhist ethics can be considered a frm of Aristotelian vite 
thie Halsey 1992). consider most seriously the proposal tht Budi 
this be understood asa form of virtue ethics, and discuss the implica 
tions of what appears tobe a kindof witarianism in Santidew's thought. 
Jn my conclusion (Chaper 6) Tatempt to resolve these apparently 
conflicting ses of moral reasoning withthe idea hat there i shit ver 
the course of Bodhisattva carer fom a sightforward vito etic 1 
a kindof uiitarian hybrid of virtue ethics 1 conclude with some thoughts 
nthe value of comparative efhics andthe effort, in defiance of ethical 
Paricalrism,” to find ne moral thor to describe Buddhism. 


‘The overall question addessed is thu: What would Santideva's moral 
‘theory loo ike, and how does that compare with other characterizations 
of Buddhist ethics? Can one moral theory adequately describe Buddhist 
‘moral taitons? 


Method 


Approaches tothe study of Buddhist ethics 


(One can discern inthe Scholarship thre main approaches tothe study of 
‘Buddhist ethics. The differences between thse approaches are related to 
8 debate over how best o sty religious ethics, and als tend to core- 
pond to the diferent types of scholars who engage the field Probably 
‘the mest common approach is what hasbeen called “bolistic” and is 
associate With histnans of eligion and by association, Buddholopst. 
‘This orientation asumes that one should beg the comparative stay of 
thie by taking fll account of difrences among cultural tedions 
(Gacigeasmeyer, cited in Halisey 1992: 279) It wis to place religious 
this within the context ofthe overall tradition, and within the appro- 
Pate historical and interpretive settings. It therefore seeks to under- 
Stand ethics in terms ofthe religious tradition a a whole, and with an 
ye to understanding the impact of ethical expressions on human history 
(Reynolds in Sizemore and Swesrer 1990: 60). Religious ethics i thus 
conceived to exist at the intersection betwoen religious thought and 
historical sociology (Sizemore in Sizemore and Swear 1990: 9). 
Frank Reynolds is probably the most prominent advocate ofthe halisic 
approach to Buddhist ethics, but he is joined in his view by Donald 
‘wearer (1979) and Harvey Aronson (198), andin fact, much ofthe wok 
done in Buddhist etic to date would fall under this methodological 
heading 

‘A second approach relevant tothe study of Buddhist ethics would 
come under the rubric of what Halley (1996) called “ethical partcu- 
larsm.” These are studies which are alio conducted by historians of 
religion, but which focus onthe ethics of particular ets, hinkers,com- 
‘units, or periods without trying to make generalizations about the 
Buddhist morality asa whole. This approach has the advantage of iden- 
tifying and taking account of developments and divergences within 
religious eystem, and these studs this highlight the problem of srun- 
ing systematic consistency across a tradition. In this sense particulars 
research redreses the major fault attibuted to the holistic approach, 
‘which is tha it requires the scholar to make prolemstic generalizations 
shout an etre religious ration. Much tat is frelevance tothe study 
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of Buddhist morality in fact takes his more focused approach although 
relatively few studies ofthis kind are done with the exprese purpose of 
understanding Buddhist morality. For example, sues of noel, empt- 
ness, the nature of nian, Bodhcita, and wanltions of texts such as 
the Bodhcaryavaara ct Visuddhimagga, ae all poteatialy valuable 
Scurces for knowledge about Buddhist ethics, even if hese sources do 
not deci adress ethical issues. There are of couse afew studies 
which have loked atthe moral views of specific teats (eg Tatz 1986; 
Burford 1991; Mitemo 1991), certain period of time (eg Horner 1936, 
Kalupahana 1995), certain sects (eg. Nakasone 1990; Wayman 1991) 
and personalities (Swearer 1979), ad such work is important fr found- 
ing and mumeing our understanding of Buddhist chics as a whole. 
However, a5 Chatles Halley himself pointed oun areview ofthe field 
‘of Buddhist ethics (1992), the danger of sessing historical variability ot 
‘the views of particular text or sect isthatitcan obscure the recognition 
of common presuppositions and lines of moral resoningscoes Budi 
sa whole? Infact then, what makes partcularsm an advantage that it 
voids distorting generalizations — isl its weakness. Because Hallisey 
‘thought (in 1992) that the majonty of research in Buddhist ethics was 
‘weighed toward studies of this kind, he concluded his survey by 
Indicating the need for "large-scale accounts that adequately frame and 
connect these more limited discussions and tat lso connec the study 
‘of Buddhist ethic to ethical reflections elsewhere” (1992: 24). 

[As has aleady been noted, several ofthe major studies in Buddhist 
cthice which have offered assessments of the Buddhist tradition ae a 
‘whole have primarily beea based on Pal literature andr the Theravada 
‘waditon, Tis is tue fo example, ofS. Tachibana’ Ethie of Buddhism 
(1926) H. Saddhaissa's Buddhist Ethics: Essence of Buddhom (1970), 
tnd W. King’ Inthe Hope of Nibbana (1968), While more rcent com 
prebeasive assessments of Buddhist ehics ty to incorporate Mahayana 
‘wadions and texts, they are sill predominantly founded on the Pali 
canon (8. Keown 1992; Harvey 2000) Coasequeaty, and in contrast 
te Halse’ (1992) view, I would argue that what is needed are more 
focused studies of non-Theravada, non-Pal texts, thinkers, sets, and 
communis, in order to provide solid groundwork for undentanding 
‘the Mahayana and Vajrayana” tations, and inorder to then Se ifthe 
senerlzations about Buddhist hie which are curently made bold up 
“Tiss the basic rationale forthe curent study of « Mahayana Buddhist, 
thinker 

alleys cal for more research which inks Buddhist ethic to ethical 
‘inking in other traditions is infact a cll for more studies which take 
‘the thin approach to the study of Buddhist morality. This method 


Incorporates the study of Buddhist ethics within the comparative sty 
of ehics, rather than Buddhist studies, and is more likely tobe earied 
out by ethicists tained in Wester philosophy than by historians of eligion 
or Buddholopsts. This thd approach is dicted toward “appreciating 
the universal of ebicel truth and ethical easing tha under them” 
Gacrgeasmeyer, cited in Halsey 1992: 279). Two studies which exem- 
Pliy the “comparative ethicit” approach are Ronald Green's Religious 
‘Reston: The Rational and Moral Bass of Religious Beef (1978) 
‘nd the seminal work by David Lite and Sumner Tiss, Comparative 
‘oligious Ethis: A New Method (1978). While Green used a Kantian 
erpecive to oer an account of religous reasoning, far mor infuen- 
Til has bee Lite and Twis's book, a which he developed a typology 
to describe practical reasoning indifferent religious setings. With this 
approach te kinds of questions posed include: What type of moral ra- 
Soning forms the basis forthe ethical judgements made inthis tradition? 
How do we clasiy its ethics? What are the eiteria sed to judge good 
and bad, and right and wrong? With the answers to such questions the 
‘comparative ethic will hen desrbe the morality of «particular wadi- 
tion within a universal scheme of moral reasoning, Devi Lite’s conch 
sion tht Thravida Buddhist chic area religiously qualified form of 
cxtrpersonal or lust teleology” isan example of sch a description 
(Cnt in Sizemore and Swearer 1990: 79). 

Since the publication of Lite and Twist book, scholars inthe field 
of Buddhist ethics have debated te relative mente ofthe hoitic and 
comparative ehicist approach. Historian of religions, which include 
mos ofthe scholars whose primary waning sin Buddhist studies, tend 
to accuse the comparative ethicists of imposing Wester concepts and 
categories onto Buddhism, and of focusing on the rationale behind 
tthical thought atthe expense of oer aspect of eigous expression 
Comparative ethicists, on the other han see the historians emphasis on 
rmorality at cultwally embodied at fling ito relativism. In an essay 
catiled "Comparave Religious Ethics as a Field” in Sizemore and 
‘wearer 1990), Russel Sizemore reviewed this debate. Sizemore rightly 
angues that wheres tuies by ethicists offer Buddhologiss the oppor- 
‘unity to gain valuable perspective on what they may asume is particu- 
lar to Buddhism, such studies must necessarily be complementod by, and 
in fat based on the work of Buddhoogits, since the types of eicalra- 
Sening alone eanot fly account forthe ethical "ata" ofa wadion. For 
cxample, he points oat that to explain why dstibuve justice is not a 
problem for Buddhism, David Lite must go beyend his formal ructure 
fof ethical reasoning and explain this phenomenon in terme of the 
‘Buddhist notion of karma (Szemore and Swearer 1990: 98) Sizemore 


farther suggests that while the ethics can be helpful in highlighting 
logical tensions and inconsistencies within 2 twadion, there are also 
dangers in asuming that ne typeof moral reasoning can designate a whole 
religious system, since diferent texts and one should add diferent com- 
rmunies in difeeat historical periods, might employ difereat lines of 
‘mon justification and make different moral judgements. Inthe sense that 
both the comparative ethicet andthe holistic approach ae syncroni, nd 
restultimatly on trying to sum up an entire tradition, they sue the same 
Aranback- So it scems both methods must be supplemented by diachronic 
studies and research on particular ets, thinkers, and set. 

Tt is evident that none of these approaches alone would yield a 
satisfactory understanding of Buddhist ethics. As Sizemare’s review of 
‘these methods suggests, the work of ethicists and that of historians ae 
realy complementary, because they ask diferent Kinds of questions of 
‘the same material. Ifthe holistic aproach tres o reveal the connections 
samoag religion, ethics, and culture, the ethicists concerned to discover 
‘the connections among religion, ethics and reason. Particulars studies 
axe simply studies by Buddhologists that look atmore focused aspects af 
‘Buddhist ethics. Epstemolopcally one can see that the historian favours 
fn empiricist view, which take all human understanding as culturally 
tnd historically embedded, so that moral easing, lik all forms of 
hhuman reason, is socially constructed. The comparative ethicist 
approach, onthe other hand i aligned with formalism, an the ea that 
moral reasoning is “pistemelogicaly autonomous” tat is distinct 
ind of reasoning which can fully be compared to other types of rea- 
Sening, such as religious or pradcatial (Sizemore in Sizemore and 
Sweater 1990: 93). Despite this undeying philosophical dispute, in 
practice these methods are not necessarily antagonistic, nor even muti- 
ally exclusive, as is evident fom the studies avalable. Compaatiss 
Such as Lite and Tiss who apply their typology of moral reasoning v0 
‘Theravada Buddhism rely on both paula statis of Theravada as 
well as holistic characterizations ofthe religious tradition in onder to 
take their moral analyses. On the other hand, Buddhist scholars who 
afer descriptions of Buddhist ches as « whole fequeatly employ 
Wester ethical categories in their assessments. For example, Buddhist 
cthics have been classified ae sittional and instrumental by Winston 
King (1964: 72, 113), as aow-bedonistic uilitarianism by Kalupahana 
(2976: 60), 2 teleological virtue ethic by Damien Keown (1992), and a 


modified dcontology by Gunapala Dharmas (1989: 27-30) and 
Richard Gombrich (1971), This suggest that a certain amount of thial 
‘ranlation” is inevitable when a non-Buddhistcatgory is used to 


approach Buddhism —a subject which willbe adresed shortly but in 


ny cat it indicates that Buddhologists using the holistic method sem 
to find it useful tous the terminology of philosophical ethics. And of 
course, the foundation ofboth these types of research isthe work done 
on particular groups, historical period, and texts The real sue then, i 
not which method should be used to stay Buddhist ethics, bt where 
tnd how to employ them most fut In this stady Talis al tree 
approaches. Using texthistorical and -pilological methods common 
to Buddhist sues, 1 conduct a “particular” stly of Santdera, 2 
“Mahayana Buddhist thinker I describe norms of conduct and character 
according to Santidea, in an attempt to outline the emic or indigenous 
‘moral categories at work This is then used asthe bass fran "ethicis” 
study in which Tasess the posbility of describing Santidev' thes 
within abyoader scheme of moral reasoning. Here I seach for analogies 
between Santideva moral views and Wester theries, in order to 
determine whether Santideva's meal could be adequately deseibed 
‘using the standard Western categories. The fist scp in this process 
is thusa descriptive exercise im which textual study is used to provide 
sn account of moral prescriptions, arms, values, and thei pplication. 
The second step i a metathial exercise, whee [lok atthe meaning 
of moral terms and concepts and the (ype of moral reasoning in 
Santdeva's work inorder to provide an overall typology, while remain- 
ing open to the possiblity that existing typologies ae inadequate ocap- 
‘ture Santideva’ views. Finally, what might now be called "Santideva's 
moral theory” is compared to existing secondary literature in Buddhist 
this inorder to test the validity ofthe “hoitic™ approach to Buddhist 
this. I isan atempt to answer tbe question: do the results of this 
research support the notion tht Buddhism can be subsumed under 
fone moral theory? These tasks and approaches thus form the content of 
four chapter: 


Chapter 3: Desesipion of Stes ethic sing textual anajis of 
the Sirasameceya 

Capers: A'met-ctial ania ofthe meanings and rationale 
associated with ey moa concepts, amet vituos conduct 
(i) nes (il), nd oi” or kami lass 
Gum. 

Chapter: Asesment of Sntiderts moral theory and somparion 
tit salable scholarship on Theravata nd Mahayana 
Buddhist ac, wit analysis of problems with he pe- 
‘alin view at Buddhism form of vue eis 

Chapter 6: Respoos he question ate Budi cis homogenous? 
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‘Thus, the two principal methods used in this study are textual 
plilological and comparative. 


‘The method of comparison and 
‘the question of deftnions, 


Comparison as method 


‘The question ofhow to define ems ike “tis” "mnorals and “meray” 
Js of course critical for a study Ike this one that is both implicitly and 
explicily comparative tis explicitly comparative in that one objective 
is tory to determine the mos appropriate Western ethical eategory (or 
catagories) to describe the views of an Indian Mahiyina Buddhist 
‘thinker Such work i also implicitly comparative in that it wes terms 
and categories that are desved fom the Western lercon t translate 
‘terms and concepts frm the Buddhist context. Determining the mast 
appropriate wansation for a given Buddhist term naturally involves 
Comparing the meaning ofthe term being tanelated with those ofthe 
posible tansations. For example, determining whether purya is bet 
‘wanslated as “meri” or “karmicaly fut” inevitably involves consié- 
ring the similarities and differences between what understand tobe the 
tesning of thee terms, Insofar as not all of this comparative proces is 
spelled ut to the reader wien a tanelation ie provided the eomparion 
i= implicit. I shoud also be noted that an implicit comparison is 
itvolved even when there isa decision fo leave aterm unranslated, a 
this suggests hat there is no equivalent referent inthe Western lexicon. 
“Thus, thee is both explicit an implicit comparison involved in framing 
the dscusion in standard Western vocabulary. 

Ta utilizing the comparative method I believe a word of explanation, 
and defence is require, fortis technique tat while fequently wed 
[is almost soften derided and atthe same time, almost never discussed 
at any length. Following the latter wadtion, do not propose to provide 
tn in-depth discussion ofthe comparative method ~ though I certainly 
believe Buddhist Studie scholars could benefit fom ane ~ bat instead 
Would lke to elect briefly on what I believe tobe the two major issues 
involved. Fortis Tam heavily indebted tothe treament by George 
Dreyfus in his Recognizing Realty: Dharmalart's Philosophy and is 
‘Tibetan Interpreters (1997-10-12), andto Jonathan Z. Smith's discussion 
in Map is Not Tertory (1978: 240-68). 

“The frat problem with this echnigue i iustated by the very cuting 
ctitigue summarized bythe question, feed as respense othe results 
‘ofany given comparison: ands what?” (Smith 1982: 35) As Dreyfus 


Points out, this question s mst likely to arse when comparison consists 
‘merely in otng similarities berweea phenomena, in saying, “hiss like 
‘that as has unfortunatly tended tobe the ease in comparative studies 
of mystciam. The quick esponse would be to argue that superficial and 
‘wv eomparsons canbe avoided by being careful to describe dierences 
te woll ab sialartis. However, this ie aot enough, forthe "so what” 
{question highlights the deper problem of value: what, ater all, is the 
Point of showing bow tw things are similar or differen? 
Jonathan Z Sith offers one anawer He stats! 


The proces of comparison is «fundamental characteristic of 
human inteligence. Whether revealed in the logical grouping 
of lasses, in potc smiles, in mimesis, rote ke activities — 
comparison, the bringing together of two or more objects for 
‘the parpose of noting ether similarity or dissimilarity isthe 
omnipresent substructure of human thought, Without i, we 
could no speak, perceive, lear, or reason, 

(aT: 240) 


That is, for Smith comparison is indispensable because i is central 
feature of bow we lean and discern, of how we understand anything and 
integrate that understanding into our existing Knowledge. Language, for 
cxample, which isthe medium of much of what we all leaming, plays 
fon ditincions and discrimination: to invoke the Budde “elimination” 
(Gpoha) theory of language, definitions rly on exclusion. Tobe able to 
distinguish and discriminate and exclude, we must compare. When in 
‘thie work ty to describe Stnidev' tice according o Western tical 
¢ategoies, Iwill have to show why and how his morality fits one eate- 
sory and nt another, or why no one Wester ethical theory is apropr- 
ste, T conceive of this as one way of learning about Sanders, and 
assume that through this process Twill depen and earch my under- 
standing of Stntidev' thought So the primary esponse tothe quetion, 
‘Why compare?” is tht it isin large measure through comparison that 
we come to know, iterate, and articulate the knowledge of anything 
To my mind this is the fundamental rationale for the comparative 
method. 

‘AS further reflection on this question of “Why do comparison?” it 
should be clarified thatthe project ofthis work is ot, stity speaking, 
to do 2 comparison of Buddhist ethics to Wester ethics: to dew 
Paalels and analogies and highlight distinctions between Buddhist 
tnd Western ethics fr it ovm sake, Rather, I discuss comparison as 
‘method out of the recognition that in using Wester term, notions bd 
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catagories to discuss the etic ofa Buddhist thinker, there is necessarily 
8 comparative dimension tothe process. The overall tsk, however, 
fhould be understood in the context of what J.J. Clarke in Oriental 
Enlightenment: The Encounter between Asian and Wester Thought 
(1997: 125) calls the “hermeneutic approach” to East-West philoso- 
hing. In this so-called “third wave” of comparative philosopty,” the 
objective isto engage non-Western thinkers and ideas in philosophical 
dialogue as part of the philosophical eterprise, and ot just or primar- 
iy forthe sake of comparing them. While thee is awareness of the sg- 
nificance of historical and cultural differences inthis approach East and 
West are not made absolut, and thus rather than seeing Asan thought or 
‘waitons as Othe, hey ae included within the “orbit of current pilo- 
sophical debate” (125). George Dreyfus exemplifies tis approach when 
he states, inthe introduction to ie reent book on Buddhist log, tht 
“one of our tasks as students of Asian thought iso present the material 
we examine so tha it gradually becomes integrated in tothe larger his- 
tory of ideas. There is anced for presenting non-Westem ideas in terms 
‘that canbe related tothe concepts of eter cultures” (1997: 11). This, 
‘tomy mind what scholars inthe discipline of Buddhist ethics ae inthe 
process of doing: to use a musical metaphor, they are “tnscribing™ 
Buddhist morality into a "key" that non-Buédhiss, for the mast par, 
‘Wester thinkers, can recognize. This makes it posible for Westerners 
to take seriously Buddhist moral insights and issues, and leads to a 
dialogue with Buddhist ideas such that they can be Brought into con- 
temporary discussions of eis. To play ona phrase by Gerald Larson, 
‘the hermencutic approach to comparative philosophy seks to getaway 
fiom talking 1 one anober, and 1 would add particulrly about one 
another, in favour of talking with one another (ited in Clarke 1997 
126). Te work ofthis study i infect pat of only he initial tage of 
sucha dialogue, since the primary aim iso provide a description of the 
this of one ancient thinker, rather than engage tat thinkers ideas in 
‘rent ethical debates, but I nonetelese se the els of his work a 
‘iting in withthe overall project of integrating Buddhist ideas nto what 
Rorty call “the conversation of mankind (ited in Clarke 1997: 125). 
‘The need to discuss comparison a6 method stems from the inevitable 
use of comparison in the proces of coming to understand Statdeva's 
views and expressing them in a manner that willbe accesible tomy 
contemporaries. 

“There are of course problems with comparison and with using 
Wester philosophical discourse to talk about non-Western ideas, most 
obviously the danger of doing violence” to the subject of study trough 
‘tying to force i into known but Procrusteanestegoriee. Comparions 
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sxe thus criticized for ter tendency to sabjugatethe alien phenomenon 
1 what is more familar While not wishing to diminish this problem of 
reductionism, thik one could argu that such hazards inevitably attend 
almost any Lind of interpretation. Consider Diltiey’s description of 
‘the hermeneutic path: “Interpretation would be impossible if [pat] 
expressions of lie were completely strange t would be unnecessary if 
nothing strange were in them. It lis, therefore, between these two 
extremes" (Dies, Gesammele Schon {Stuttgart 1926, st 1958, 
‘ol. 7255, cited in Smith 1978: 242). Thats, interpretation i required 
‘when we encounter phenomenon that seems odd: something that i not 
completly tanspareat ous fhe object seems ately alien, we wil 
havea dificult me understanding tat all. Ii is completely familia, 
it wil require no interpretation. If its nether completely foreign nor 
completely familiar, ten ican and will need to be interpreted, and pat 
of how we do thi is tnough comparing and integrating it to what we 
already know: As Dreyfus says, Dithey’s explanation of interpretation 
indicates thatthe main purpose of comparison is hermeneutical (Dreyfus 
1997: 10). 

‘When wesc the hermeneutic path inthis light, there are two obvious 
problems invlved. One is that trough the process of comparing and 
Integrating the interpreted object we wil ovetiook what is unique about 
itor overemphasze what i fama, distorting what we are tying to 
“understand. Post-Seid students ofa so-called Oriental tradition wil be 
familiar to the point of paranoia with this isk, and one could think of 
numerous examples inthe history of religious studies of texts or beliefs 
‘rituals that hve been misunderstood fortis reason. On the opposite 
Side of the hermeneutic path, we run thers of relevance: of assuming 
the objec is 0 foreign as to be incomprehensible and thereby ilevant 
‘tous. OF, to nuance this danger somewhat, we might sea very cursory 
‘understanding of something quite alien to quickly categorize and 
dismiss it as an obec of interest. One might point san example tothe 
tendency of some Buddhist acholars ear inthe century to virtually 
disregard Tantric (or Vajrayana) Buddhism, based on the superficial 
‘iw that twas a auperous aod morally corrupt version of “orginal 
Buddhism” IF we ae willing to bei the rks in interpretation dowa to 
‘wo in this way ~ the risk of distortion and thersk of ielevane —it 
‘would sem to me that inthe case of Buddhist ethics, and perhaps 
‘Budhist philosophy in general, thatthe isk ofirlevance is rete and 
‘the cost higher than the ssk of distortion. Since on this view of inter- 
pretation we run the ik of distortion when we try to understand any- 
‘hing o anyone, the possiblity of distortion in itself cannot be a reason 
not to study another tation. Furthermore, the fact that aoa-Western 
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plilosopies are largely ignored inthe discipline of philosophy ates to 
‘the fact that we have already red the out of ot tying to understand, 
“This has not only left the impression that Indian thought isso foreign as. 
to be unimportant to the history of philosophy, I would venture to say it 
has ein many cases toa distorted view of human intelectual histor. 

‘This is not to undermine the posible “stogene” or physcian- 
induced harm involved in attempting to understand traditions outside 
anes een, but itis the recognition thatthe risk of such harm should not 
‘be avoided given the alternative Iris tue thatthe use of Western vocab- 
lary and categories wll inevitably introduce etic concepts (Le. those 
external to the taditon) tothe Buddhist material T examine, but as 
Dreyfus points ou, his is inescapable if Westerners are going to study 
non-Western ideas (Dreyfus 1997 12). We must put things “a ou own 
‘words if we are to understand them, and in doing 0 we may get some 
‘things wrong. But as an interpreter T would rather be wrong than 
completely ignorant, and asthe object of interpretation I would rather 
‘be misunderstood than ignored. It is fr these reasons that F think the 
Fiks involved in attempting to understand Santideva are worth taking: 
only have to trust he would feel the same about the risk of being 
risitrprete. 

"Having sid al that, itis still incumbent upon thse of us studying 
non-Western ideas to make every effort noo distor the material under 
‘iw, and an important task inthis regards tobe clear abou the meanings 
ofthe terms and categories being used, and the assumptions underlying 
‘them, Thu, the ned to consider definition. 


Definitions 


‘As Richard King (199) aptly pints out inhi genealogy ofthe terms 
“mysticism” and “eligon” one must be careful tty as far as posible 
tobe aware ofthe kind of assumptions at wok in adopting Western, or 
any of what one might call non-autochthonous categories to approach 
for describe a tradition. He traces the influence of Christin theology in 
‘our tendeney to assume that “religions” must be sotrnlogical, belie 
‘entre, exclusive, and textual, and how these prejudices in tun have 
lnfuenced and in many ways distorted our understanding of tligious 
phenomena generally (King 1999: ch. 2). Simul the importance of 
Aefinitons i strated by his claim thatthe reason Indian and other 
non-Western forms of ayrtemtic thought have tended tobe excluded 
fiom the dsiline of pllosophy is because “plosophy” is assumed 
to be a “purl rational” exercise, whereas Indian systematic thought 
's believed tobe culturally specific and tainted by the theological and 
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mystical (King 1999: 28) *The results that Indian philosophy has not 
generally been considered “rea!” plosophy, and in the Western 
Scademy this has meant that itis genealystadied and taught within 
departments of Religion, rather than within departments of Philosphy. 
Significant consequences such as these indicate that ina study ofthis 
“nd itis important ask, "What assumptions ae involved in adopting the 
category of ethics to approach Buddhism?” 

‘To determine some ofthe assumption beind the categories of ethics 
and morality as well ast clarify thei use and application inthis dis- 
‘ussion, we wil look how thes terms are commonly used inthe field 
of philosophy, religious sudies, and Buddhist ethics. 

Acroview of some of the standard reference works forthe field 
of religion and philosophy reveals the following. The teem "ethic 
(Grea ehios), is fom ethos, meaning “custom” or “usage” Based on 
Aristotle's use, i als includes the sense of “character” and “diepor- 
tion” The Latin erm moral, fom which we get the word “moral” was 
CCcero' tranalation for ethos, Because ofthe equivalence the tm 
“thie” and “morality” are often sed synonymous, both in philoso- 
ply and Buddhists (Sizemore and Sweater 1990; Rachels 1993; 
Harvey 2000), 

However, sometimes “ethics” is uted in a way that distinguishes it 
fiom “morality” in which ease itcan have one of vo senses. tcan either 
‘be used asa more comprehensive term than moral, making merality 
2 subdivision of eis, ori can tefer to the pilosopbical study of 
rmorality (eg. Sterba 1998: 1). The frst sense defines “ethics” very 
‘broaly tobe the “systems of value and custom instantiated in the lives 
of particular groups” (Routledge: x. "Ethics", "Morality" is then 
taken tobe a subdomain within eis that can be defined and charac- 
terized variously, but sa the least associated with notions of right and 
wrong, guilt and shame, etc. The description of ethics in its very broad- 
sense, which covers everything fom caltural rituals, conventions and 
habitual behaviours, to notions of right and wrong, lagely falls within 
‘the realm of anthropology ands not generally what is meant by “ethics” 
vvthinthe field of Buddhist ethics. ts more common to use “thicg” 
when distinguished from moral, inthe second sense, as refering to 
‘the plosophical analysis of morality. Hee etic involves the system 
sti and rational reflection oa morality: theatempt to adres questions 
like: What constitutes morality? What ae moral principles? What gives 
‘beings moral status? What isthe lationship between morality and ca- 
Sn? This kind of ehics is also called “philosophical ethics” "heoret- 
cal ethics” “moral philosophy” or "moral theorizing” and 0 for clarity 
when refering othe systematic analysis of morality Twill employ one 
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ofthese four terme, The word “ethics” on ite own will be taken to be 
Synonymous with “morality” and both “ethics” and "morality" willbe 
understood asthe object of study of pilosopical ete. 

‘The subject of moray (or ees) can in tum be understood broadly 
or nary. At the most general level, the subject of morality is, as 
Socrates reportedly sid "the way we ought to live” (Republic 3524; see 
Rachels 1998: 1) Tis, ashe sud is “bo small mater," frit concerns 
notions of human wellbeing and what constitutes the best fe for 
humans. In its more narrow Sease morality is about assigning value to 
human conduct and determining how humans should atin regard to 
ther individuals and society In this way meray is associated with 
otons of right and wrong, blame and gui, good and bad, et. 
Sometimes, stemming from the Avsotlan use of eas, this wil 
inclae judgements about characte" The broad and marow senses of 
morality are ofcourse not unrelated, for an answer to the question of 
‘what constiutes “the good life” wil have implications for morality qua 
orm of conduct and character, and behaviour and personality norms 
an in tara depend on notions about human well-being 

“The inconsistency at to whether morality in ie narrower ence ie 
tity related to wiat has been called “otheregarding” action guides 
tnd norms, or also includes norms regarding character and personality, 
is reflected inthe use ofthe term “moral” According tothe Oxford 
English Dictionary when used adjectvally “moral” signifies concer 
With “the principles of ight and wrong behaviour and the goodness and 
badness of human character” (emphasis mine). Thus the adjective 
“moral” may indicate something abou behaviour or character, ot both, 
and clearly the scope of one's study wil vary depending onthe scope of 
one’ understanding of morality. 

“The inconsistency in defining morality in tun appears to be elated to 
debate regarding how best to characterize meray. The question i, 
Should morality be understood in tems of 2 function, such a8 social 
nd interpersonal cooperation, or in terms of certain moral seatinent, 
“feelings or emotions central to moral agency” like blame or guilt 
(Routledge: <x. "Moral Sentiments) 1 seems reasonable tht if one 
understands morals to be elated primarily or exclusively to conduct and 
not characte, one might be more inclined to characterize morality 
sccording to a funtion such as cooperation. Ii further evident that if 
‘morality is characterized asa system of value judgements about conduct 
timed at furhering socal cooperation, the scope of one's study of 
morality wil be ver different if one characterizes morality in tems of 
‘moral sentiments, since this would ead one o focus on the emotions and 
feelings important fr moral agency, and ths on character, 


” 


Let us consider some ofthe implications ofthe definitions of ethics 
and morality at wrk inthe field of Buddhist ethics. 1t might be noted, 
fiat of al that many studies of Buddhist ethics do not make an effort 
to define these terms, and appear to assume ~ not unroblematcally, 
Think ~ that we all Know what we mesh and that we mean the same 
‘hing, when we use "ethics" and "morality" Winston King’s I he Hope 
of Nibbana (1964) and Sizemore and Swearer’s Ethics, Wealth and 
‘Salvation: Study tn Buddhist Sotal Ethics (1990) ate two examples 
However, Damien Keown (1992) and Peter Harvey (2000), ae more 
self-conscious inthis regard and both ite the definitions developed by 
David Litle and Sumner Twise in thir inflential book, Comparative 
Religious Ethics: A New Method (978). 

“According to Lite and Twiss, a moral statement is ne that addresses 
probiems of coperation among humans: it gives an acton-guide to ind- 
viduals and groups forthe sake of preserving or enhancing cooperation. 
“Morality is thus “other regaring,” focusing on the eff factions upon 
ther people. Moras, so defined. may guide character, tides, and emo- 
‘tions 35 wel, but only insofar as these may act cooperative behaviour 
(978: 28-9) 

The definition offered by Lite and Twis reveals significant feature 
ofthe functional definition of morality. Fo to characterize morality by 
is function of socal cooperation is not merely to say that cooperation 
happens tobe one of the effects of morality, but i ell 2 claim that 
Secial cooperation is what morality isfor~as Lite and Tis in fact do 
claim (Rovldge:s. "Morality and Ethics”) This implies that the abil- 
ity of beings o get along well isan end in itself itis the tls of moral- 
iy rather than ether a fortunate side-effect of morality o the means to 
Seme higher goal. The assumption that cooperation isthe function of 
morality will or should, have a significant effet on ones approch to 
‘Buddhist morality for it suggests that ether one should focus solely on 
‘those aspects of Buddhist teachings which bear obviously and directly 
on social cooperation, like, for example the precepts and the monastic 
rus, one should devote attention to explaining how these features of 
‘Buudhism that ae treated as part of Buddhist morality are functioning t0 
enhance socal cooperation, and why such cooperation is valued by the 
‘mudton, However te fat tat neither Harvey or Keown felt compelled 
in their studies to do any ofthese things suggests that this undersanding 
‘of morality is inadequate or inappropriate forthe Buddhist context. tis 
telling, for example, that Harvey is forced to state that since the morally 
significant eategory of what ie unvholesome (ual) inludes mental 
factors uch as covetousess, iwi and wrong view) wich may have 
no disc effet on other peopl, sine they do not have to be acted upon 


tobe considered unwholesome, the notin of unvholesome goes beyond 
the realm of ethics ~ a he has defined it (Harvey 2000: 48, 49), 

‘This seems to be a strange way of proceeding. Assuming thatthe 
veal sim isto get sease of what constitutes morality ina Buddhist, 
context, if concept or principle appears to be clearly important to 
Buddhist morality that is, © noms of conductor characte, and if this 
concept docs not it within one's definition of morality, it seems to me 
tne should consider modifying one's understanding of morality, and not 
sssume ou of hand that that concept or principle is no tical or mora. 
Consequently, I would argu that because much of what both Keown 
(1992) and Harvey (200) include in ther valuable work on Buddhist 
‘morality has no direct bearing n social cooperation, and certainly is not 
viously taught forthe sake of social harmony, it seems inappropite 
to acsume tht the functional caracteriation of morality i suficient, 
Some ofthe moral concepts which both Keown and Harvey emphasize, 
but which would ot fll easly within Lite and TwissS understanding 
cf morality inclnde the importance of intention (cetana or bhipraya), 
amie futulness and unrutulness (puma and pap), and the dea of 
wholesome and unwholesome (hala and aluiala) Furthermore, since 
either author dscusee Buddhist moral concept in the light of social 
cooperation, the Litle and Twiss definition of morality seems clearly 
Inadequate. As the work of both Keown (1992) and Harvey (2000) in 
fact suggests, character seems to be much a Key aspect of Buddhist 
nomativity, any definition of morality that excludes considerations of 
‘harcter or eubordnates character norms to action noms dacs not sera 
fing For this reason, Thypethesze that morality inthe Buddhist con- 
‘text smut be taken to include normatvty with regard to both conduct 
tnd character Forte purpose of thie study, then, the narowestdefin- 
tion of ethics as strictly about “thercepurding action guides" is ejected 
in favour of one that includes both “sharicter- guides” and norms of 
conduct. The assumption that morality ean be characterized in terms 
ofthe function of cooperation is also deemod unsuitable 

‘The broadest Sease af morality as response to “bow we ought to 
live” remain to be considered. This isthe view tat moray centres 
on a notion of human well-being, of what constitutes the best life for 
humans. Insofar as Buddhist teachings in general can be understood as 
response to this question, all of Buddhist teachings could be consid- 
cred relevant to morality. This explains why some scholar have pro- 
tsimed Buddhism to be an ethical system par excellence, Hammalava 
Saddhatsa, for example, in oe ofthe enlest and best-known studies 
of Buddhist ethics, sated tat Buddhism can be said to provide the 
compte ethical study (1970: 4). He saw ethics as 0 ceatral to Buddhist 
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teachings thatthe orginal tide of his work was Buddhist thes: The 
Essence of Buddhism (1970: xi). Ii without doubt no acident that 
the fist definition of ethics he offers is tht of G, E. Moore, who 
rejected at inadequate the view that morality was resticted to what it 
00d or bad in human conduct.“ may sy that T intend to use ‘ethics to 
over more than this... am using it to cover the general inquiry into 
whut is good” (Moore, Prinipa Etica 1984: 2; cited in Saddhatissa 
1970: 1), While Winston King (19642) rejected the view tat Buddhism 
vas “purely and simply a meralism,” he nonetheless fet compelled to 
Tespond othe de, and quoted in his regard Ambedkar, wo famously 
elaimed "Buddhism is moraliy...it is morality itself which in 
Buddhism plays the basic ole taken by the deity in other ecligions 
(CLe Budd et Vaveni du Boudahisme” cited in King 1964: 3) 

Thus, morality in what might be called its Socratic or ancient Greek 
sense largely oveaps with Buddhist teachings. Moreover, this broad 
Aefinton of morality also overiaps with religion in general depending 
on how that is understood. For example, if we define religion as fonc- 
tioning to resolve the “oatologial problem of interpretability” that is, 
the problems of understanding life, death, and suring, a do Lite and 
Twiss (1978: 56), oras being about what i of “ultimate concern” as does 
Tih, religion and morality are not easily isolated from each othe, 
ven though there may be aspects of religion which are not specifically 
tora and vice vers. Ite clea, then, tht sope of one study of 
‘Budahist morality willbe considerably wide if ne adopts the olde, 
Socratic notion of morality 

“Assuming again thatthe objective of studying Buddhist ethics isto get 
sense of Buddhist morality broadly understood, one might well con- 
‘ade thatthe Socratic definition of morality is what should be adopt. 
Using the Socratic understanding of morality though, there would seem 
tbe no obvious distinction between Buddhist teachings and Buddhist 
morality The one might sk, what woud distinguish a study of Buddhist 
morality from any given study of Buddhist thought or teaching? What 
Take tobe unique about studies in Buddhist ethics, and this study in 
parcula, i that they approach the Buddhist tradition with questions 
Aeived from the discipline of philosophical ethics. 

The ofrall task of philosophical ethics, a T understand it, is to 
explain the relationship beeen standards and ideals of conduct and 
racer, including reason, virtue, moras et, and what is considered 
“the good lif” or human well-being. Any theory of ethics will arteu- 
late the relationship beten these two things, which we might roughly 
call the relationship between right and good In other words, plo- 
Sopical ethics define the relationship berween morality understood as 
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norms of conduct and characte, and morality undertood as how one 
cught olive. This, the, wil be the overall aim of his study to explain 
the relationship between Statidevs'r notion of "the good” which will 
presumably be associated with awakening (bod), and conduct and 
‘haracter norms. This will involve doing a met-ethicl analysis of the 
‘meaning of moral tems, and addesing questions common to theoretical 
philosophical ethics, such as what gives beings moral status, the scope 
‘of moral principles, andthe attempt fo define what constitutes morality 
for Statdeva. It shouldbe clear tat beeaze Iam atemptng to explain 
the moral theory at workin Sitdevas thought, rater than advance a 
substantial moral view of my ov, this isa work of philosophical rather 
‘than normstive etic. 

‘We are now ina position to comment on the issue of whether the 
category of eis is etic or emic to Buddhism. As i evident from the 
carlerdscusion, i we define morality a the domain of "how we ought 
to live, and why there is sense in which itis nt at all alin the 
‘Buddhist tradition, and infact Buddhism might legitimately be ceca to 
Provide the “complet ethical study” as Saddhaiss sid. The category 
of philosophical ethics, however, a diferent mate, or it appears that 
the systematic, tional reflection on moray, particularly defined as 
Semeting distinguishable from other aspects ofthe tradition, does not 
fem to occur in Buddhist canonical or ase (comments) Iters- 
‘ure In stating this it should be emphasized that Tam aot saying that 
“here are no ethics in Buddhism,” but that philosophical ethics ab an 
caterprise does not appear, as such, to occur: meaning that ancient 
‘Buddhist thinkers didnot fel compelled to adress the kinds of qus- 
‘ions, as described eat, which philosophers of ethics ask. believe it 
maybe the absence of ethics in ths sense ~ systematic ethics —that may 
explain the View sometimes expressod and sometimes implicit, that 
there are no ethics in Buddhism. Take, for example, the Dictionary of 
Philosophy and Religion, a reference book on religion ad philosophy 
published in 1980, claiming to represent oth Easter and Western 
‘thought (Reese 1980). Of the thirty-six thinkers listed as significant in 
the history of ethical theory, not one is non-Western, et alone Buddhist. 
“This suggests to me not that the author is horsby biased, nr tha non 
‘Wester religions donot have eis, but that that aon-Westera trations 
probaly donot presume one can or should systematically think about 
‘morality in a way that separates it from other aspects of reality. 

‘One reason pilosophical tics might therefore be understood to be 
an etic category is that lke other Indian religious tradions, at least 
im the premodern peviod, and so far as Tam aware, Buddhism has 
not tended to divide moral reasoning ffom other types of reasoning 
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The Indian concept of dharma, for example, which is notoriously 
ict to translate, could arguably be said to incorporate religious, 
‘moral, and legal teachings which are ot easily teased apart, and 0 
systematic thought regarding any of these categories is likely to 
include the other two. The relationship betweea religion and morality, 
and consequently reasoning about them, would most likely have t 
be described as a "cosmic unity” since the Indian worldview seems 
to conctive the moral and natural ordre as one (Encyclopedia of 
‘Bioethics: 8. "Religion and Morality”). Ths, my assumption is that 
‘theorizing about morality as separate from other aspect of religion 
vill not be found in Sentideva 

Insaying that pilosphicl ethics isin thie way an len ctegory Lam 
not presupposing, ass Sometimes done, tht tis is because Buddhism 
ie-areligion and therefore nonrational. I is important to clarify tis 
point because the distinction between religion and ethical theorizing 
omnes appears to be based onthe idea that religion and faith are 
$omehow opposed to rational ing. Note, for example, the presumed 
division between reason and pilorophy onthe one hand nd religion 
tnd faith on the other, in the following, in which the Michael Site 
Ascusses various challenges to philosophical ethics. 


Historically, various forms of ligion and religious philosophy 
have als posed a challenge to the autonomy and valiity of 
‘radtonal tice. The claim of faith and religious authority 
can readily be seen as overriding the kind of rational under- 
‘anding that pifiesadtional philosophical inquiry. 

(Reich (1995) Encylopedia of Blocthis: 4. Ethics") 


From an Indian Buddhist perspective it is problematic to assume, 
the above author has done, tat faith and religion are anthetical 
reason. The word that nonmlly, an rather misleadingly, gets translated 
‘eft in Indian Buddhiam ithe word Sada (ali sad, which 
refers to the sence of confidence inthe Buddie teachings one drives 
fom seeing their postive effects instantiated ints practitioners (Harvey 
2000: 10) Saddhtisss consequently translates Sraddha as “confidence 
bom of understanding” (1970: 35, cf. Rabula 1974: 8). While such 
confidence is supposed to be based on direct knowledge Pali: abhitia) 
tnd personal experience rahe than speculation, and is thus not purely 
atonal, nether is it obviously or necessarily posed to reason. In 
general, while Buddhism does place authority inthe Buddha, his tach- 
{ngs (Dharma) and the community of Noble practitioners (Saige), oe 
is always enjoined to test out those teachings in ne own experience. 
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This isthe lesson ofthe Kalama Sura (Kesaputa Sutin AN 3.7.68), 
for example and isa retain heard throughout the suts,pthups most 
famously inthe Buddha’ injunction to his disciples to “ive as islands uato 
‘yourselves, being your own refuge...” (Maiparnibbna Suta 2: 26) 
[Although te exact nature of fut in Buddhism is a complex isu, i 
Clearly should not be assumed that philosophical ctics are freiga to 
‘Buddhism beeause Buddhism as aft i irational 

Ta fact, itis interesting to note that while hase who do Wester ethical 
‘theory may find it unproblematic to contrat religious and moral rea- 
Sening, it appears that this snot the case for those whose expertise is 
religion Russell Sizemore has pointed out that scholars i the field of 
religious ethics often find the precise distinction betwen religious and 
plilosopical etic dificult wo define, and similarly debate in compar- 
iverelgionsethisoflen centres on how to characterize religion and its 
‘elatoaship to philosophical eason (Sizemore and Swearer 1990: 58, 
87) Given such dificulties, as well asthe fact that Indian traditions 
appear not to divide religious, moral, and even legal considerations, 
it seems unwise to tke for granted that systematic thinking about 
‘porality will be separated ffom ether types of systematic thought in 
Samtidev's work, 

__ Therefore, my claims that philosophical ethics may be etic insofar as 
Samtideva doesnot rationally reflect on moval in the way Iwill be 
boing i this work, bt not because philosophical eis is ational and 


‘the process of aking these sorts of questions may be ei, the subject 
of thee questions is not. Again, if we see philosophical ethics asthe 
attempt to explain the relationship between a view ofthe "good" and 
‘noms of conduct and character, thea though this activity may be foreign 
to Sinideva, norms of bebviou, ideas about good characte, and a 
Sense of human well-being, are no. Because thnk Santideva probably 
does have some idea about the relationships betweea these things, Tus- 
et thre is moral thery latent in his thought. By tying to articulate 
‘the precise relationship between these realms, I donot think  necesar- 
ily doing violence tothe materia, though do thik it wl be impor- 
‘tanto be alert tothe possibilty that by "doing plosopical tics” as, 
a distinct exercise, Tmay be importing though te back door a division 
‘pereen morality and other aspects of religion and philosophy that 
Samideva may not have thought possible. In particular, Sntideva most 
Tikely doesnot separte moral reasoning fom othr aspects of religious 
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life or religious reasoning. My assessment of Santideva's moral theory 
wil therfore have to ty to take acount ofthe fact that moral theories 
‘usally assume a division between morality and religion which 
‘Stnridevs hime inal Hikeinood would not have made. By employing 
the understanding of morality in its Socratic sease which actually 
overlaps with religion toa lage extent, hope to have sidestepped any 
obviously problematic divisions between religion and morality that 
would be alien to Sanideva, but Tam aware that this may not have 
deleted all ofthe misleading assumptions potentially lurking in moral 
‘eon 


Summary of definitions 


To review, inthis study use “morality” and “ethics” synonymously to 
refer to that subestem of values and customs concerned with notions of 
right and wrong, guilt and shame, good and bad, Of ths subsystem Tam 
interested in "morality" understood in its wider sense, ofthat which is 
sociated with normative guides to human conduct and character: Tthere- 
fore understand the adjective “mora” or “ethical” to mean both concern 
With principles of right and wrong behaviour and the goodness and 
budness of human character; with the assumption tht what is meant 
by good/bad and rightwroag will have to be refined according to 
Santdeva's interpretation of the equivalent terms. 

Tn terms of distinguishing religion and morality the point was made 
‘hat if morality (or ethics is defined in the Socratic sense a pertaining 
to "the best way to live,” morality wll overlap with religion. Insofar a 
‘Buddhism, atleast the teachings of Buddhism, can be understood a5 
essentially a response to this question, ten all of Buddhist teachings can 
{in one way or another be considered ethics. Oa the other hand if ethics 
1s defined narrowly as the systematic and ational reflection on morality 
5 distinct from religion (eg. defined as that which pertains to other 
regarding conduct, but not othe overall best fe for humans), then one 
Would find no ethics in Buddhism. I suggested that itis these two dis- 
tinct ways of defining ethics that has led to the situation where thee can 
‘beboth an implicit assumption that Buddhism has no ethics whatsoever, 
slongsie the claim that Buddhism isa system of ethics par excellence 

The overall projet, then, isto doa stady of Stntideva fom the per- 
spective of philosophical or theoretical ethics, hati, systematic and 
‘atonal reflection oa meaty. As such, the overall question to answer: 
For Santdeva, what i the relationship between norms of conduct and 
character ~ tats, the kinds of motives, tts, and action that are con- 
Sidered good or right and "the good" defined in terms of the overall 
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wellbeing of humans. The answer to this will form the basis of my 
understanding of Santdev's moral theory, which will hen be compared 
to the existing terature in Budhis ethics in ode o test the validity of 
homogencousasessments of Buddhist morality 


(On textaliom: ranstation and philological issues 


More than one scholar has pointed out the rather heaty bias toward 
‘textual research within the academic study of Buddhism, andthe prob- 
lems with this tendency to locate religion in texts (eg. sce Schopen 
1997; King 1999: ch. 3). Gregory Schopea, for instance, has eicized 
ber scholars of Buddhism for assuming that what i writen in canonical 
texts reflects Buddhism as it was actualy lived, rather than ideals and 
nommtive paradigms. He suggests that this practic has ldo a distorted 
view of the tradition which is unsupported or even contradicted by what 
ie learned ffom non-textul sources, such at archeological and epi- 
raphical evidence, He argues, or example, that by focusing on canon- 
‘eal sources we have underestimated the role of nuns inthe Buddhist 
community, and by aesuming thatthe Vinya rales accurately described 
‘the way monks and nuns behaved, we have ald o obtain afl pitare 
oftheir actual conduct ab indicated by material evidence. The later 
suggests that contrary to Vinay injunctions, monks were infact owners 
of property and important donors othe early Sargha, 

‘While Tagre with Schope that we cannot unproblematicallyasume 
to know on the bass of texts what Buddhists, or other recipients of 
Buddhist texts, actually practiced, or even belived it would be equally 
‘wrong fo asume that texts never reflec actual belief and practice. This 
would be to “oversep the mark wily” as Richard King 9 (1999: 71). 
‘Tents are one of many source materials for the study of religion, and 
‘though one cannot hope to flly understand eeligious tation on the 
bass of textual studies alone, as King points out, “equally one cannot 
hope to understand the actual religious beliefs and practices of the 
Sovcalled worldelgion without a grounding inthe Hteratue of those 
‘waitons (1999: 71) This mustalso be the case forundestanding a= 
ditions morality. Moreover if Schopen is ight to claim that canonical 
‘texts eval “normative and caeflly contived ideal paradigms” insofar 
5 Tam intrested in Santdevas oral views, thai, his views on norms 
ef conduct and character a textual study shouldbe, well, ideal Since the 
‘Sitsacamuccaya is primarily a collection of quotations selected by 
Stntdeva fom canonical sa, it shoul serve aban excellent source 
for information on hie ideals, norms, and values. The question of 
whether and to what extent Saaideva, or other Buddhists, then or today 
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live upto those ideals and values in practice isa matter for a different 
ind of study fom this ne. Thus, am not assuming to know how these 
ideals would have been instantiated in Stntidevat, or any ober 
‘Buddhist’, actual behaviour, but Tam assuming tat the content ofthe 
‘Bodhicaryavatdra and the Slsasamuccaya do represent Santideva's 
‘thought and ideals and that these texts are inthis way an excelent 
Seurce for understanding his morality. 

‘While loesting Santideva's moral thought in texts in this way, Tam 
not, however, assuming that this reflects lof what we would consider 
his eis, for inthe broadet sense this would ental aking into accoant 
‘the fll range of his religious and cultural customs and values, which 
‘would requie detailed consideration ofthe Vinaya aswell ae itu and 
Social practices, among other things. In other words, thee may be 
aspects of Sutidevas morality that are not indicated in his writings, but 
2 sud of this exra-extal morality is well beyond the reach ofthe 
present work, which should consequemly be considered a study of 
Santideva's morality through the lens ofthe tet tributed tim. 

Taterms of ancient languages the text ofthe Sisasumuccaya sextant 
im Sanskrit, Tibetan, and Chinese. In terms of moder languages there 
hasbeen an incomplete translation into German, and complete tranala- 
tions into Japanese and English (Pezali 1968: 76-80). The English 
‘ranlation, based on the Sanskrit manuscript, was completed by Cecil 
Bendall and W. HD, Rouse in 1922. Asa result the exiting English 
‘uanslation is dated and clearly in need of reworking in ight of the many 
developments in Buddhist studies tat have occured since the 1920s. 
TThave based my wotk primarily onthe fst edition ofthe Sanskrit text 
published by Bendll (1970) which is compared withthe second 
Sansiait edition by PL. Vaidya (1961), as Well as, ocasionaly, the 
Tibetan wansation (Otani vol. 102, n8335), which is thought possibly 
to reflect an older Indian text than the Sanit manuscript (Pezzalh 
1968: 76). Rather than offering a complete new translation ofthis sub- 
stantial text (166 fois, and over 300 pages in tanlation), only verses 
tnd passages which are central to understanding Santideve's moral 
‘ance ave Bee tralfed. These were then analyzed forthe use and 
resning of cial ethical term, Ae indicatod ear, uch important 
‘moral concepts include compassion (lara), what it means for an 
action o be good luiala), karmic fritflaess (puma), the ation ofthe 
‘thought of enlightenment (bodhicita), and sful means (paya-kaulaa), 
The meaning of these Key terms and ideas as found in the 
Siksasamuccaya were then compared to these ia the Bodhcary2vadra 
Because I wanted take a step toward a dachronically sensitive study, 
did not coasult the Tibetan (or Chinese) commentaries on the 
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‘Sitsasamuccaya in my exegetical efforts, as Idi not want to conflate 
Sunrideva's understanding of etical concepts with that of lates, non- 
Indian reactors An examination of uch commentaries aod the changes 
‘nora views they might indicate will emain fr furtber studies, 

Tn order to situate Santideva within Indian Buddhism and to begin 
take account of historical variation in Indian Buddhist moral ies, 1 
have however compared Santideva's understanding tothe meaning of 
these terme in texts such atthe ABhidharmatota (our century Ct). 
“This isan influential abhidharma tex, fr which good translations and 
secondary sources exit. An Abhidharma text was chosen because ofits 
Careful explication of tems, and for relevance to ethics a Damien 
Keown hat suggested, the debates between the different Abhidharma, 
schools ae “the closest Buddhism comes to the discipline of moral 
Bllosophy” (Keown 1992: 3). In doing this analysis, I hope to have 
remedied Some ofthe errors of pat research, which can be eticized for 
failing to attend adequately to historical changes and developments in 
Buddhist moral thought 

‘As Tam taking Santideva text as representative ofa sevent-centry 
Tadin Buddhist thinker’ views, a methodological problem would 
appear to arise in my following the common practice of using the 
‘Tibetan tanlation tO clarify the meaning of the Sanskrit text, since 
the ets Tibetan translation ofthe Sitsasamuccaya is dated o around 
800 Ce (Bendall $5: v; Winternitz 1981: 340; Vaidya: Ino). Hence, 
‘there would appear toe both cultural and temporal distance between 
Sander and his Thetan translators. However, as indicated above, Bena 
‘beloved that the Tibetan transltion was bared on an Indian manuscript 
‘that was actually older than the Sansrit manuscript he sed for his 
‘uanslatio (8S: Invoducton; Pezzali 1968: 76,77) If hat isthe case, 
tnd i Tanatha is correct thatthe Sitsasamuceays manuscript was 
compiled in or around the seventh century, ifthe Tibetan translation is 
fsctualy older than tis then it could aot be paced too long aftr 
Santdeva himself, who as we have seen probaly ved sometime during 
‘that century. While this would not lear up the problem ofthe cultura 
and linguistic distance between Santdeva and his Tibetan tansator, it 
would appear that they woulda least have been near contemporties. 

Moreover, he difficulty with using the Tibetan version is infact more 
a theoretical than a practical problem. In most instances where the mean- 
ing ofthe Sanskrit text is fic the Tibetan text is also obscure, so the 
umber of instances where Thave had to rely on the Tibetan text fo dis- 
ern the meaning of the Sanskrit is very minimal. In those instances 
where it was necessary todo so, Ihave ueated the Tibetan vesion asa 
"Semantic hypothesis which offers one (or more) possible meanings for 
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‘the text in question but not necessarily the definitive one, much in the 
ame way ope might view a commentary. Georges Dreyfus, in his 
sualyss of Dharmalat’s thought inthe ligt of the Tibetan tradition, 
views the Tibetan commentators on Dharmalarti® work as highly 
Informed interpreters, whose understandings shoud be respected as 
Suc, bat not without question (1997: Band 9), Similarly, have adopted 
‘the view tha the Tibean translation represeats one valuable opaion 
shout the meaning ofthe Sankt tet, but not the only one 

The passages and terms that became the focus of translation and 
analysis were chosen onthe basso their elevanc othe overall ask af 
determining Santdeva's moral theory. That is, [focused on those terms 
tnd sections ofthe text that appeared relevant to key norms of conduct 
and character on the bodhisattva path andthe overall goal of budhs- 
hood. OF couse, my choice of morally relevant notions was influenced 
by previous translations and existing work in Buddhist ethics, andthe 
assumptions behind them So, for example, because the tems puny and 
‘papa are often translated as “virtue and sin” of “merit and evil” they 
em, prima fate, tobe moray significant. However, had the common 
‘mandation for tore terms been “karmically ful and Karmically 
‘unfritfu” a Peter Harvey (2000: 18) has suggetod (and as Ihave 
done), ther moral importance would have been les obvious. Thus, I 
have been unavoidably influenced by previous Buddhist scholarship in 
ny choice of key terms and passages Acide fom tying a fa spost- 
bein my reading to remain open to what might be morally relevant to 
Samtidev, in defining key terms Ihave used the fllowing procedure 
have ist ried to explain these morally significant terms on thei own 
teem, that is, what they would mean to an Indian Buddhist, without 
‘using, initally and if possible, Wester ethical terms. I examine the 
context of ech use, see how the term is used, and then ty to clasity it 


The issue of Orientalism 


1 take seriously the insights reflected in the following statement by 
Alasdair Maclay: 


[tis an itlsion to suppose that thee is some neutral standing 
‘ground, some locus for rationality as such, which can afford 
atonal resources sufficient for enquiry independent ofall 
‘tadton. Those who maintained otherwise either ave covery 
been adopting the standpoint ofa tration and deceiving them 
selves and others into supposing theirs was just such anew 
Stand ground or else have simply been near 
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amy approach ry to strike a balance between romanticism, which 
would ty to tas the timeless “essence” ofthe Buddhist din, in 
this case thes, anda scientific approach, which woud claim to ative 
at an objective understanding. AS much of the iterate on Orientalism 
convincingly shows, one ofthe problems” with the romantic approach 
1s that it leads to projecting the self, or what is lacking in the sl, onto 
the other, without sufficiently recognizing he dsinctveness, the socalled 
“themes” ofthe ote. By contrast, an approach that ha the pretence 
of “objectively” revealing the other fas 0 se that one's understanding 
Will uavidably reflect aspects of oneself. In short, the aw ofthe 
Tomanti isto reed the elf nto the other witout being conscious of 
doing so, whereas the obectvist fis to see thatthe oer can and 
Inevitably does elect the self. As Loy states, “too much eagerness to 
accept what sina text may oveook its ‘otherness, its radical challenge 
to our preconceptions and its ability to disrupt the self. The scientific 
spproach falls ino the opposite tap: by considering the text tobe about 
Semeone else in some other time and place, the historian also manages 
‘to avoid being challenged by it” (Loy 1999) n this study Tatemps, 
{ars possible to avoid both aps. In ther words, ry to Walk Dilthey’s 
fine ie of interpretation, dawn between recognizing the ober smite 
completely strange nor completly familiar 

Tn this effort to discriminate between what is unique about the other 
and reflection ofthe slits of course important tobe aware of the 
kind of motives and interests underying one's study. The discipline of 
hermencutics and particularly the in uence of Gadamer has hghlghted 
how important iti to be ab aware as posible of our own prejudices, 
cven while acknowledging the impossibility of being fllyavare of 
‘them. Thus one shoud ask: Why ae we as Buddhis scholars now iater- 
sted inthe moral pect of Buddhism? The question becomes particu 
larly pertinent when we consider that hstorans of religion inthe frst 
hf ofthe tweatith century tended to leave ethics out of the study of 
religion So why might lat twentieth cemury and early twenty fust- 
‘century scholars be conceed with ethics? Ronald Groen pints to an 
answer when he posits hati is only inthe Greco-Roman and perhaps 
Chinese religious traditions, that we see the separation of ethics frm 
cer aspects of religion Encyclopedia of Religion: sx. "Morality and 
Religion”). He suggests that the rational reflection on the human good 
‘that ethics represents may have arisen in these taditions party as aeslt 
ofthe failure of olde religious ideal. We might speculate, then, that one 
reason forthe cutent flourishing interest in Buddhist tics inthe 
Wester academy might be the breakdown in older religous ideal, as 
vient inthe notion that we have entered "pos- Christian” age, and the 
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prevalence of concer sout the anti foundstionalsm of post modernity, 
‘A the same time, there are issues of global conceen associated with the 
‘vironment, globalization, and biomedical technologies tht seem t 
fy out for a moral response. I woald be disingenuous if T did not 
Acknowledge my evarenss that such socal concer have motivated my 
‘um to ethics in Buddhism. However, while conceding thie basi for 
ny interest in Buddhist morality, I would never assume tat an ancient 
Indian thinker necessarily has something dct to say, much lst any 
Selutions, to tweay-fist century problems. Ido assume, however, tht 
‘Buddhism may have something interesting and possibly unige to say 
shout ethics, and this the bais for my atempt to frame Santideva’ 
‘thought in tems of a moral theory. 

this way this tay, and I hink in many ways the field of Buddhist 
this in general, canbe viewed as an atempt to understand Buddhism, 
tnd particularly what we have come to call Buddhist texts and ideas, in 
2 diferent way, namely ffom the famework of ethics If Foucault is 
Comec in saying tat the nature of ecademic disciplines (and we may 
include hee religious studies) isto “order multiplicities” and make 
conceptual distinctions and derive universal abstractions ffom the 
hetrogencity and fuidity of what they purport to explain”™ then 
would sugges that Buddhist etic is ina certain sense simply another 
vay of ordering the multiplicity of Buddhists). Wheteas the aim o his 
projet isin part to reeoveremiceatgores and concepts, in some ways 
te can se that is aot so mach thatthe “data” are now, but that they 
axe being organized according to different questions. The precepts, the 
rules for monantics (prarimotsa), te nature ofthe bodhisata vow 
and bodhiita ~ these topics are not new to Buddhist ties, but the 
questions being asked of them are. think Gadamer was carect in 
Saying that its “enough to say we understand in a different way, if we 
‘understand at all For this reason tie enough to hope that thi work, 
‘nd the iterate being produced inthe aes of Buddhist ethics, counts 
as anew way of understanding these aspect ofthe tation. do no sce 
ryzlf as extracting the original meaning of the ext, but constructing 
{meaning based ona conversation with the ext To invoke the Buddhist 
Principle of upaya, view a sud in Buddhist his asa kind of skal 
means for understanding Buddhist ideas in a way relevant to certain 
present relies” 

‘Wit this methodological discussion as a famework, I now tun to 
1 diacussion of what i known of Sintideva andthe works he produced. 
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THE TEXT AND ITS 
AUTHOR 


Saotideva's dates and doctrinal affiliation 


‘Tho exact dates of Sanideva lif ar not own, but historical evidence 
indicates that he must hve lived sometime between the lst hal of the 
sixth and the fie half of the seventh centres cl at « time when 
“Mahayana was becoming "the main prt and source of cultural activity 
of Indian Buddhism oshi 1967: 3). Broadly speaking, since Sanideva 
is said to have been the pupil of Jayadeva, Dharmapala successor at 
‘Nalanda, be must not have lived before the time of Dharmapala 
(€528-60) and not ater about 800 cx, when the Ssasamuccaya is 
Known o have been tanlate into Tibetan (BR: v; Winternitz 1981: 340; 
Vaidya: vi), Further indication of a terminus ad quem isthe Sct that 
Sanders Bodhicar)avrora is quoted in the Tatvasiddt of Strata, 
‘who flourished i th eight century (Ruegg 1981: 821266) Aside fom 
‘his litle ean be said with certainty, and the evidence presented to 
suppor given view tends to be ambiguous. Vaidya (196: vi, for 
trample, claims thatthe use of the name Candrupradpa for the 
‘Samadhirajastra in the Sisasamuceaya suggests that Santideva ved 
‘after Candralar, who knew the text as the Samadhiaja and is dated 
in the siuth century or seventh century (Ruegg 1981: 71; Winternitz 
1981: 351). But since Candrapradpais the original name ofthe sir in 
‘question and Sumadhiraj isthe later name, ane would more logically 
Conclude, if anything, that Stcideva came bore Candaari~ a con- 
‘lasion tht would contradict all aditonal chronologie of Buddhist 
‘thinkers (Sangharashita 1985a: 199) Equally ambiguous is Tarnata's 
statement that Sanideva lived during the reign ofS, the son of King 
arya (650, based upon which Tarunatha places Santdeva inthe mid- 
de of the seventh century. However, Benall (SS: i) points out that 0 
king named Sais known to iter Indian or Chinese sources. De Jong 
(1975: 179) farther objects that Tarastha’s dates must be contradictory, 
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since Santideva could not have been both a younger contemporary of 
DDharmapa(c530-60 x) and bor during the reign ofthe son of King 
Haga (c650 ca). I Winterat is correc, though that Statideva was not 
‘contemporary of Dharmaplas but a pupil of Jayadevs, Darmapla 
sucesso, then as Bendal sys, the period indicated by Taanatha might 
be possible, depending on how long one estimates Dharmapala and 
Sayadeva to have lived . 

“Another hypothesis regarding the dates for Satideva hasbeen proposed 
by B. Bhatachaya (1926, ied in de Jong 1975: 179) Bhatacharya 
saggest that Stntdeva mist have lived afer the departure of Tsing and 
Helantsing fom India, sine neither pilgrim mentions him in is 
account, and before the departure of Santarasita fer Tibet since, as ind- 
tated above, the Inter eites a vere fom the dhcaryavatar in the 
Tattasiddi and abate to Statideva. On this rearoning, Sanders 
‘would have flourished between 685 and 763 cx. As de Jong points ou, 
‘hese dates are based on he assumption that Esing and Hslan-tang 
‘would have mentioned Sutera had he been considered importa, 
Which, though not cqmpletely umeasonale, is not without question 
Tt also assumes that Stntarkgta wrote the Tarmasiddh before be lef 
for Tibet in 763, which is also questionable. What we can say is that 
Stntidevs should not be dated after about 788 ce, when Stataraksta is 
‘thought to have died (Ruegg 198: 89) 


to Pez (1968), 700 scoring to Reg (981: 82), and 725-68 
Acca to Sa (1996 260, None of hse dts can be considered 
conclusive 

in terms of Stnideva's pce within the sory of Madhyamak, the 
schcl of Mahayana with wich hes lige, Stier probaly wes 
thin the middle peed of the schoo pllowophical developmen. 
‘According tothe scheme developed by Ruege (1981) and Kiama 
(4982; ced in Sato 1996, the mide pid wat masked by he =. 
tematzaton ofthe pilosophcal base laid down by Niggjuna and 
‘Ayadev, and te development of alt betmesn te follower of 
Bohai (c 470-5407 and hose of Bavaiveka (500-70), based 
on te type of easing employed. The wack of Cana, who fl 
Towed Buddhapalia in favouring the reduc ad absurd (pasa) 
mtd of reasoning, figues prominely inthis sond and midle 
hase of developmen Ins thi and lat perio the school witnessed 
Symes oFYogaar and Madama views, ands opeseated pa 
‘ically by Satria (725-88 and Kamala (6740-95) As well 
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as advocating doctines and practices associated with the Yogcar, these 
‘hinkes were heavily intuenced by Dharma lope and epistemaony, 
and defended the need fr independent inferences (satanr-anumana) 
in ther reasoning Santdeva, however, eects the doctrine of pramdna 
advocated by the logic school, and consistently relies on reductlo ad 
‘absrdem arguments (prasaiga) rather than the Svtanvika method of 
‘sing an independent inference (satantra) (Sweet 1977: 14). Santieva 
tleo denice the characteristic Citamatra theory of selP-nowledge of 
rind (sasamvedana) (see BCA 9: 17-22. Thus, dotinaly he can be 
Considered closer to Canarian te middle period of Madhyamaka 
evelopment than the Inte period (See Ssito 1996: 260f; Crosby and 
Sklton 1996: x; $8 251), This would agree with Tibetan doxographical 
Iterature, which places both Candrkit (600-50) and Statideva in 
‘the ‘Prasangika (Thal'gyur ba) Madiyamaka wadition, versus the 
Svatanirika (Rang reyud ps) Madhyamaka of Bhavavivela (490-57). 

Tn considering Santidevasdoxographical alignment it should be noted 
‘that there is some evidence that Santdeva may have also been a Tantic 
practitioner Someone with Saatideva nickname, "Bhusua,” ssid to 
have composed Tap songs, and Tantric texts within the hsTaw'gyur 
axe atrbuted toa Santideva (Sus 1913: 50, I; Pezzali 1968: 4,45). 
‘While most scholars! seem reluctant to see thi ar evidence thatthe 
Samzideva who composed the Bodhicanavatany may have been 
‘Tantra, and are content to consider him 2 Mdyamika, iti notable 
‘that both editors ofthe Sigasamuceay, Bendall and Vaidya indicate hat 
‘the author shows some Tani infueace (Badal in SS: vi; Vidya: vi. 
Since thee docs sem to be some evidence for Tantric ides inthe 
Sidsasamuccaya (¢g. BR 238), T have not assumed that Sansdeva's 
alignment with the Madiyamala precludes him ffom the influence of 
“Tantric thinking, which was, alr all, prevalent by Santideras time 
(uegg 1981: 108). Ina study lke this one whore Tam trying to assess 
1 Statidevas moral thought ata whole, it cems bfter to keep an open 
mind about the author’ plosophical convictions than to oveook 
‘evidence inthe name of doxogrphicltidness. 


Santideva’s life 


‘Santideva? is among the most prominent of the later Mahayana teachers 
(Witz 1981: 383th aha bes aclaed inthe ist of 
frat hiya each slong wth Ngan, Ardem Cand 
Bhivvrla, and Boba (ase; Benda Si sd). Th 
tars malble accom of hin ie ae und in Gove soucer 
‘arnt story of Buddha n nda’ tought ave een won 
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i 1608, Boston's History of Buddhism’ writen berween 1322 and 
1333, and an sccout found in a fourtenth-ceaury Nepali manuscript 
published in 1913 by Haraprasad Sasi. If these dates are followed, 
‘Bustos would be the ealiet ccount of our autor life. W de Jong 
(2975) argues, however, that Sass Sansst text corresponds 1 the 
besiming ofthe Mdesadbodni, a commentary onthe Bodhcaryavutara 
found in the bs Tan‘gyur, Vibhticandr, the reputed autor of tis com- 
sentry, is thought to have lived in the Inte ewelth or eal hirteath 
century. Thus if de Jong is corect thatthe Tibetan text by Vibboticandra 
tnd Sést's manuscript refer to the same text, then the hagiography 
found inthe text published by Sas isthe earliest account we have af 
Samidev' life 7 

“According to this sacred biography, Santdeva was bom athe sn of 
‘ing named Maijuvarman in Sauracta in modern Gujarat! On the eve 
ofthe young prince's coronation his mother (who according to Taranatha 
{is actualy Tar) bates him in scalding hot water, warning im that be 
val sue even more tortures should he take up the trons. Thereby con- 
icing him to renounce the kingship, she saves him ftom the evils of 
worldly ite. She further begs him ogo to Bhamgala to obtain the bles- 
ings of Mauvaea, andthe young Samtdeva immediately rides off on a 
rea horse to find this guru Aer he has journeyed for several days 
‘without eating or drinking, «young gil stop his horse and forces him to 
descend, She gives him fod and watt, and takes him othe master he is 
Seeking, Maura. Thee Sasideva resides and studies fr twelve yeas 
‘ut he obtains ison of Maju. Upon receiving this vision the gra 
ters him to goto Madhyadesa, where be enters the sevice of a ing 
tnd adopts the name Acalasena He bears a sword made of wood, hidden 
ina sheath Having become a favourite servant ofthe king, Acalasena 
arouses te jealousy ofthe other ministers, and they desire tobe id of 
him. They ill the king, “Ths Acalasena serves you witha sword of 
‘wood. How canbe Kil he enemies in times of war? You must examine 
his sword” His suspicion aroused, the king resolves to inspect the swords 
ofall is officers, but when itis time to sce Acalasena', Acalasena 
refuses. "My sword must not be seen by you" he wars, but the ing 
insists, Acalasena defers to his wishes, but only ifthe King agrees to cover 
tne eye with his hand. When the king views te weapon, the brian 
use ofthe sword causes the kings uncovered eye t fll othe ground. 
The king isnt only surprised but als, curiously, pleased a this display of 
power In Bust’ account, the King i o impressed by this fet that be 
‘implores Acalasena to stay, but instead Acalasena promptly departs from 
‘the kingdom and joins the great monastic University of Nalanda. Thee 
he acquires the name “Santideva" which iteally means "ord of calm,” 
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cn acount of his high evel of tangy. He sais te sips and 
proctes motion geminal aves, ands erst be becomes 
town by te nicmame “Bus” because of his ability to achive 
mediate concentaton (mad) whl eating (ulin) sleeping 
(gt), wie ni hu)? A 

“Afr some tine te oer monk t Nalanda want oe Sande 
knowledge, as he seems o do nthing but mediate They decide thy 
wl et i daring he community anal prod of reaton, daring 
{Be mon of yatta According tthe Tibean acount ina fo 
to bamilite him, alo "lon seat” (imhdcana) is pope om 
which eis meat to teach, 50 high that i is vrwaly impossible to 
Tous. But Sativa ascends it easy, nd asks the assembled monks, 
ST have composed ce text, called the Strasomuceaya, the 
Sigasamuceoy, and the Bodhicaryavarira. Its viable 0 rete 
‘he Bodhcarvatr. But sal recite someting which was sid By 
{be seam (Le someting ol, or someting that has flowed fom 
What they hive suid fomething new]? Surprised, they ak to hear 
Tomething derived om theses, smching new: Sates proceeds to 
Teste the maefl Bodhicayavaara. When he comes tthe vee 
ich sought o summarize all of Madyamaka thought "When of 
the mind thee i either existence noe notexitenc, tha, withost 
anoter nay of Knowing, with 20 mental cbje ft becomes ea” 
(BCA DC3)~ Matjust appear nh ain ont of Snider Both the 
Sodhiatea andthe ney feveled master hen disappear fom view, 
‘hough a Batons acount Saige oie cn al be ead sing 
{he versa fis logunt mastrpice. Sei in n mor, nd fl of 
‘emer the monks run fo examin his hut ad thre find ‘Sinideva's 
{tes works, wich hy then make kaown oe word 

“The details and te eat henlogy der Sigh inte esos 
ofthe een tat te majer pana ar preset in exch: at Santos was 
{Be son of & King who raounal the tone, Cat be std under 
Mau, at he asin the seve of king fr atin, andthe was 
take tobe common monk nt th dramas poo fis wisdom inthe 
Tela of te Bdhicon vats. thr ha ling us hat Sede 
tres mot ikl a nortan snk, a flloverof he Mahayana who 
Spent atleast some ofa ie at te get monastic University of Nn, 
itl canbe derived fom the legend sbout the hii Santideve 
(Wane Crosby and Skiton 1996 vi) Inthe idea th Sendra was 
2 reat who was mistaken fran oar being or example, we find 
2 pial motif of Buddhist hagiography. Simlaiy there ae obvious 
choc fhe Budi’ fester) is remueiaton of gai, and in 
the piseof the young gil breaking his sei fas and ving him 
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food and water. The content of hie texts indict that he was likly a 
devotee of Maju, the bodhisatva of wisdom. The nate ofthe works 
sociated with him also suggest tht he was both aan of great ering: 
tn erudite scholar familie witha substantial potion ofthe vast corp 
‘ich forms the Mahayana caoa, and ls a Sensitive an eloqueat reli- 
ious poe, capable of composing inthe Badhcaravatta one ofthe most 
daring works in Buddhist literature 


Statideva’s works 


According al hee legendary accounts ofhislif,Sandeva wrote three 
tens: the Bodhicaravatins (Entunce 10 the Path of Enlightermend, 
‘Sitsasamuccaya (Compendium of Teachings, and. Strasamuceaya 
(Compendium of Sripures). Despite the fact that he Sisasamuceaya 
and the Bodcaryavtara differ very markedly in style, and that 
the Sanit mansscript ofthe Siasumacoaya doesnot icf refer 
Samtideva,Santidevas authorship of both the Slsasamuceaya and the 
‘Bodhicaryavattra bas not been questioned. Extral evidence for his 
suthorship ofthe former includes the fact that Prajitkaramai, in his 
commentary onthe Zodhcaryavatar, refers to Santideva asthe author 
ofboth the Bodhiaryavatra andthe Susasamuceaya (SS 1992: va). 
‘Alin, the Tibetan version ofthe Sfpasamuceaya ttibutes Both the 
‘verses and commentary ofthis text to Shi ba tha, or Statdeva. Ata 
(also know ag Dipamkara Siang) also atibures the Ssasamuccaya 
‘to Samideva ($5 1992 i andi) Nariman (197: 105) cites the smilar- 
ityin doctrine as internal evidence fora commen author, but since aking 
‘the moral ideal be the bohistva is a pan-Mahayana postion, more 
convincing isthe presence of dential passages in the Badhicaryvatira 
tnd Sisasamuceaya, and the fact that the Bodhicaryvatira and 
‘Sitzasamuccaya share a similar vision of the bodhisata's carer 
‘Asto the Stasamuceaya tbe scription ofthis thind texto Sativa 
hasbeen questioned because no Sankt text of such a work has been 
found although according to Hajime Nakamura it was translated into 
Chinese and Tibetan (Nakamura 1989: 289). The controversy over the 
criginal text arises in part over dificulies in how to interpret the 
following verses ofthe Bodhicaryavatara. The we verses rea 


Certainly the Sitsasamuceaya ought tobe examined repeatedly, 
‘Since ther it teaches good conduct in detail 


Sisasamuccayo Vaiyam draanyaica puna puna 
starena saddedro yasmat-aapradarstah 
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"Now moreover, ane shold also se bre the Sarasamucaya, 
"And diligent one should tay] the second [Sarasomuccaya] 
‘composed bythe noble Nagarjuna 

-samlsepena-atha va vat payet-sttrasamuecayam 


‘ryanagarina-baddhan dvityan ca prayanatah 
(BCE V.105, 106) 


PL, Vaidya sugges tat the Strasamuccn mentioned here ight 
scully refer tothe “collection of scriptures” (sta-samucaya) which 
forma the commentary tothe verses (Latha) and the balk ofthe text the 
‘Sigasamuceaya. Vaya ts thinks tat the Sarasamuccaa is ota thi, 
Separate, but as yet unfound tet by Sanseva, but rather refers to part of 
‘the Sisasamaccaya, Witernt (1981: 353) agrees that the ateouton of 
‘Saasamaceaya to Sanidevais a mistake, bt thinks itis aesult ofa mis- 
reading ofthe above verse 106, which be interprets as a recommendstion 
to study Santidevas Susasamuceaya and the Sdoasamuccaya of 
‘Nagarjuna Badal ($S 1992: eviews Various interpretations but con- 
clades that either the verses support the existence of two texts (he 
‘Sssanscz by Sao ad he Suomi by Ngan) 


(bid) vere 106 would read “et him lok atthe Strsamuceaya which 
‘as compesed by Nigisjuna and which is is (he pops) second stad” 
Here chityam is an adjective for "studs" which is undersiood, 

Tam inlined to favour the view thatthe above verses support he claim 
that Sttidovs did indood write a third text called the Sasamuceay. 
“This seems a more natural reading of the Sanskrit, since the referent for 
dtyam is expressed and unlike he alternate reading doesnot contradict, 
‘Taranitha othe evist exant acount of Stirs ie, which ao 
stibues thre texts to him, The weakness ofthis postion ie of course 
‘thatthe orginal Sanskrit text of Strasamuccaya by Santidevs ha yet 0 
‘ben found and on this basis, Ruegg coochues thatthe attribution is 
mistake (1981: 84, However, given the ease with which Indian Buddhist 
‘texts disappear, as well as de Songs suggestion that the Saoasamuceaya 
of Santideva maybe the Mdvasdoasamceaya, or Mdo sde sna sho ft 
‘do bas paste sa mahdiastra by Dpa-btsgs it seems tome likely 
‘that Stntidova did crest a second collection of sae. 

‘AS to the relative chronology of Santideva's works, in the 
Bodhicaryavatdra (V. 105) Saaideve recommends the study of the 
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Sitasamuceaya, indicating thatthe later was writen fist. However, 
Crosby and Skiton (BCA 1996: sxx) point ut tht becase this 
verse does not appear in the caliest, Tunhuang version of the 
‘Bodhicaydtda, not lar which ext was composed ist. Although 
‘tere is tus no compelling evidence oa tha the Sssamuccaya wa 
writen before te Bodhicarjavatar, as Paul Williams, sys, tha is 
something more aesthetically pleasing about the idea of Santidea com- 
posing the Bodhicaryvarara through he effort of tying to pactic what 
he discovered inthe process of biling his Compendium of Teachings. 


‘The text ofthe Sikgasamuceaya 


The text consists of twenty-seven Haritas or verses, a collection of 
quotations from sores and other serptres, and some commentary by 
Santideva, all organized into nineteen chapters. The scripture quotations 
make up almost 9S percent ofthe text and therefore it is normally said 
ofthis tex that it displays considerable erudition on Santdeva's art but 
"lite originality” (Nariman 1972: 100; Vaidya: Inoduction)- Even the 
arias are not entirely eign, inching in some instances citations 
fiom older works which might be called stock quotes” (ee SS Index I 
for citations marked locus classics). This isin marked contrast with 
the Bodhicaryavutna, which is invariably noted for its eeative literary 
mastery, and reveals Santideva undisputed brilliance as a religious 
poet. The Ssasamuccay is however, very valuable as systematic 
Summary of technical Mahayana teachings, and it offers acces o many 
‘ets that are oterwise no longer extant in Sanskrit. Benda provide 
alist of the texts quoted by Santideva, numbering around 110 (see 
‘Appendix I Since the majority of these are now available nly in 
Chinese or Tibetan, one ofthe great values ofthis text is the evidence it 
Provides forte extent ofthe Sansiit Canon in Satdeva' time 

“Most scholars (Nariman 1972: 101; $8 Vaidya vi) take these 
quotations tobe reliable, based onthe care and exactitude that Santideva 
Alsplays when he cites fom sources that we can vei 

The Sanskrit text edition by Cecil Bendal, fst published forthe 
Russian Biblothoca Buddhca (St Petersburg 1897; Reprint 1970 and 
1902), is based on a unique Nepalese manuscript ofthe fourteeth or 
‘tenth centary (Cambridge University Library, Wright Collection, 
‘Adi. No. 1478). A second edition ofthe Sanskrit, based on Benda’, 
‘was published by PL Vaidya in 1961. 

The Tibetan Yersion of Sidstxamuccaya i in the bsTon yur, Mdo 
YOOX, This translation was completed in 816 and 838 ce by Sinamita, 
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Dinas, and Janssens, The Chinese ransation was completed between 
1008 and 1058 ce, The work is called the Mahd-Somatt-Bodhisatva- 
Vidyaiasoa in the Chinese canon, and the author is named as 
‘Dhurmayaas or Dharmaliri, Bendll notes thatthe Chinese translation 
is clowe othe Sanskrit text than the Tibetan: whereas the Chinese wil 
follow the Sanskrit in abridging quotations, the Teta wil give cits- 
tions in ful, replete with repetitions (SS: xxix; $S Vaidya: vi). The 
Tibetan versio thus appears to represent an unabridged and presumably 
oder version ofthe text, sp fortis reason Rendall eid on the Tibetan 
to produce his edition (Bendall in $8: xxx). The Chinese follows the 
Sanskrit in inclading an obeisance to Maju atthe end ofthe text, 
‘ut this is missing inthe Tibetan In some instances, though, the Tibetan 
and Chinese tets exclude elements found in the Sanskrit (eg $S 
269.10-270.9. 

Though it would seem natural to assume thatthe quotations were 
collected by Sntideva a commentary tothe text's verses, it is ot act 
tly clear thatthe Kiki were writen fist Bendll (Si ek rater 
‘thatthe verses were writen concomitant with the author reading ofthe 
“Mahayana stras from which he quotes. Benall infact only realized 
‘there were idenifiable vere rom reading the Tibetan version ofthe et, 
‘nd though La Vallée Pousin's work on Bodhicaravatra-Pajia 


Structure ofthe Siksdsamuccaya 


The text is divided into nineteen chapters. The chapter tiles given in 
Bendall and Rouse's translation are helpful for indicating the chapter's 
subject mater ina very broadway, but to glean the structure ofthe wok 
fone mast lok a the fist and last lines of each chapter, which indicate 
‘the subject that willbe or as just been discussed aswel as Sanidevas 
Ivoductory comments to the sora quotations, and his twenty-seven 
‘verses. The man structure ofthe works reveled in Sntder's assertion 
‘thatthe path ofthe Bodhisattva ie not confined only in the individual 
rules of discipline for monks and nun fund i the Vinay, that i, the 
pratimolsa, Rather he says tht one must also consult the srs and 
Know thei essential points. He ten summarizes these points as fellows, 
in verse four 4 17.13, 14 


For the skeof al sentient beings [thee should be] renunciation 
ofthe sl, the objects of enjoyment, and one's welfare from 
the thre times (pat, present nd future), 

[Then one shoud euivate, purity and protect cach of these!” 
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ammabhavasya bhogdnam tryaddhva-rth fubhasya ca 
tusargohsarvasatveblyastadraksdSuddh-vandhanam 
4171314) 


This verse serves both as a summary of the key features of the 
Siksasamuccaya and what Saaideve understands to be the essence of 
‘the Bodhisattva path Further, as Beadall indicate, this verse echoes 
the division ofthe work into a threefold explication of the protection, 
purification, and cultivation (ratsa, Sud, vardhana) of tree phenom 
ena: the self one's enjoyment or te objects of enjoyment, and one 
00d forum or welfare (Aomabhava, bog, Subha)" While this way 
of understanding the Buddhist path shows clear parallels with other 
Buddhist maditions, at wil be discussed below (Chapter S, “Inia 
(Observations) the focus on he trio af ammabhava, Bhoga, and Subhas, 
tomy knowledge, unique to Ssntidev, Following the resulting ninefold 
ath, the content ofthe Stsasamuccay canbe charted as follows 


In Chapter 3 the content of the Sizasamuccaya is described in deta. 
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SUMMARY OF THE 
SIKSASAMUCCAYA 


(Over the text canbe understood as aking of an “instruction manual” 
for bodhisatas. Inthe opening chapter, Sutideva proclaims “I will 
now explain the entrance into the discipline ofthe bodhisattvas, trough 
‘the expressed sayings [bere] assembled” (1.10; BR 2). Then, afer 
disclaiming any originality or alvuistic intent ~ ironic due to both 
‘the subject andthe fact that the same opening verses appear in the 
‘Bodhicaryavataa(L 1-4; BR 1, 2)~ Santidev ses up the basis forthe 
compassion which grounds the path to buddhahood. Tis isthe subject 
ofthe first kak 


‘When fear and suffering are der neither tome nor others, 
‘Then whats special about me, that I protect myself and 
not ohers? 


yada mama pares ca Bhayam dtham ca na priyam 
‘ad-atmanah ho vies ya-tm roby na-itaram 
(1210, 1) 


‘Wit thie ist verse, Santideva establishes tat since all beings slike 
fear and suffering, thre is no bass fr privileging one's own sufering 
over others. Although a similar angument i repeated Inter inthe text 
(GR315-17) aswell sin the Bodhicaryverora (8: 101-3, itis signif- 
‘anh ths basi foundation fr altruism isthe fist thing posited, Then 
itis explained that fone want o end thi pain, which all experience, 
and achive the highest happiness, ater establishing one faith 
“te mind ought tobe fixed on awakening” (K. 2) Tati, one should 
establish Bodhicita, the “mind” ot “thought of elightenment” othe 
“awakening mind” Very general, bodhicita means the aspiration to 
‘become a Buda forthe Sake of al being For Santdeva this atitude 
isthe Bais ofthe accumulation ofall karmic fruifulnes (punya), nd 
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is said to outweigh all the good qualities (rma) of non-Mahayana 
practtionrs (514,910, 1; BR 5,10) Is the "oot of his goodness" 
(ala-mal). After arousing bodhcita one takes the bodhisattva vow 
(oranidhana, the earnest desire that: “Through ths root of goodness 
may T become a guide for all beings to release them from the mass of 
Suffering: trough this rot of goodness may I become a shelter forall 
‘beings by caving them frm ll deflements; may Tbecome a refuge for 
all beings by protecting them fom all fear.” (2913-16, BR 32). 
‘Though the bodhisatva vow includes myriad wishes for ways to help 
‘beings (see BR 32-6) its essence isthe resolv to follow the path of 
‘the Buddhas though endless rounds of rebith in order to work forthe 
Welfare of al beings (BR 18), 

‘With the wish o achieve eaightenment forthe sake of elpng other 
‘beings in place, one can embark on the path prope. As indicated, this 
pat follows a three-fold division and applies to tree phenomena. That 
|S, one mus prot, purify, and then enhance everything one has: one- 
sei, the objects of one please or enjoyment, and one's welfare of 
00d fortune. The import ofthe opeing chapter of Sandew's work is 
‘hatin order to tuly fulfil the altruistic foundation for this path, however, 
one frst has to be wiling to give up all forms of grasping (pargraha) 
or attachment (ypadana) to these things. Hence, one must practice 
enunciation or offering (usar), inorder to perfect giving (dana), 
tnd this bepins by adopting the bodhsata'sresolation to devete ones 
Whole being to bring benefit and welfue to others. Only by fist 
Cstablishing the desire for complete nowattachment to all of ones 
“possessions” bot physical an peyehological, wll ne be appropriately 
prepared to protect, purify, and cultivate them forthe benefit of eter. 
‘Accordingly, Statideva conciads his introductory chapter onthe disc- 
Pline ofthe bodhistva with the statement fom the Ramamegha sa 
"Giving iste wisdom ofthe bodhisatta” (34.5; BR 36), 


Protection 


Protection in general and protection 
‘ofthe self Atmabave-raks8) 


‘Wit this kindof non-atachmeat in place, ones ready to embark onthe 
process of protetng or guarding (ray. Santdeva describes guarding in 
fseaeal inthe second chapter and verses five and sx. Karka five ofers 
‘the rationale that unless these, objecs of enjoyment, and wel, ae 
guarded they wil not be useful totes, and therefore will not be a 
real git Thus, we Sc the idea that to protect or guard these phenomena 
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somchow makes them useful something to be enjoyed (bog, K Sb) The 
general means of preserving the self, enjoyment-objects and welfare is by 
never abandoning the ood rend (Lahana-mira) and through observing 
‘the serps (K. 6). Together, these lead to a complete understanding of 
‘the true Dharma, which in tua is associated with the perfection of vir- 
ous conduc (la). 12, 13; BR 43) The tile ofthe chapter is thus "the 
complete understanding of th rue Dhan with regard to the perfection 
of fa" (44.15)2 Consequeaty, taking cae rasa) of oneself and one's 
Possessions in is broadest sense ivaves accepting the Buda tach- 
ing, which is ested both with studying it and by being cael about 
‘whom one spends time with While the exact nature ofthe “good frien” 
[snot spelled out in great detail itis lal someone who help on avoid 
Violent and otherwise depraved actions, and who helps oe to follow the 
bodhisatvas discipline (BR 378), As the patent should fallow the advice 
ofa physician, the disciple should follow the advice ofthe good fiend 
R38. 

‘The next four chapters (chapters 3-6) and sx verses (K. 7-13) are 
concerned with how to protct the elf (Qmabkiva) spciialy. If 
Importance can be measured quantiatively, this topic must be consid- 
cred significant: takes up almost a third ofthe text asa whole, and 
occupies more pags than any eer topic (105 pages out of 320 ofthe 
‘wanslation).Ofthe four chapters in which the subjects prseated thee 
(chapters 3, 4 and 5) deal wih the Kinds of phenomena tat need to be 
svoied in order to protect the self and one discusses ow this protec- 
tion i secured (chaper 6). Guarding the selfs achieved by abandoning 


harmful (Aptos; Monit-Willame 1988s.) While the tanlation 
“sin” isnot enely out of ple, especially when its etymological roots 
im the Greek hamartia are considered its association in contempo- 
rary use with the violation of Christan or Judai divine law makes the 
‘uanslation “worthless” seems more appropriate? The seventh verse 
provides further suppor fr this, ait offers the summary explanation of 
how to avid what is anaytha as “shunning fuss activity” (phala- 
spanda-varjanat)(K. 7, 118.3). In chapter four thre is also list of 
Activites that are especially worthless or harmful (mahant anartha, 
called apart, meaning fault or transgression. These are what Benall nd 
Rouse called the “great sins” (BR 62) which, among other things, wil 
lead one to sink down inthe rounds of santana to rebirth in & lower 
realm —hence “fal” might be the best wansltion However, asthe matare 
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ofthese activites isnot diffrent from the oer forms of anartha, they 
Will be treated as part ofthis subject. 

Tn surveying the quotation included in chapters three to five, what 
counts as “worthless” for Santdeva, and what should therefore be 
voided in onder to take care ofthe elf, can be placed into four 
Categories, These cstogrie are naturally inerelated and somewhat 
ssbisary, but are helpful asa heuristic to order the material Keeping 
im mind the provisional, or pechaps what might more appropriately be 
called sk” nature of these categories, it can be sid that as a prac- 
‘itioner one must watch or guard one (a) mind or stiude,(b) conduct, 
(€ companions, and (4) impact on others 

Tn tems of gunrding the mind, the novice Bodhisattva (adarmila 
bodhisava) shold svoid an sftachment to views, and opinions, sad in 
Particular, any notion of superiority to or emy of, others (BR S3, 106. 
The perfection (param, fr example, tum to hindrances (anirana) 
when they Become a sore of pride by which one loks down on others, 
or result in illfeling nd jealousy (906-18; BR 92) Especially harm 
fi are wealth and honour (abha-sueara), which lead toa number of 
negative tates such as craving (raga), loss of mindflness (amr, and, 
depending on whether the dsite for them is satisfied or not, elation oF 
despair (wnnama-avanama) (108.17-105 5; BR 106, 107) Inthe same 
way, one must never disparage a Seavakat or a Pratyeks-Buddha’ 
and particulary, one should never reproach another fllower of the 
“Mahayana (BR 100), Ths pride, ence, disdain, arrogance — ay men- 
tal ste which sets one apart and above others ~ must be avoided. 
Instead of greed and envy, ne sould fel gest joy a anothers sucoeee 
(nua) (BR $4). Rather than citing ober ad pointing out thet 
faults, one should show charity towards others’ flings and instead 
focus on ones own (BR 102,103). Just as one should not view oneself 
as above anyone else, one must nt distinguish one person fom another 
but aher seal beings as teachers (92.4 5; BR 54), Similarly, because 
ne cannot see anothers thoughts, itis dificlt to know anther persons 
motives, s0 “one person should not measure another” (na pudgalena 
pudgalahpramatayya (100.1; BR 102) 

nis also important void fatigue (avasada) with regard to bod, 
which might lead tothe loss ofthis fundamental mindset (bodhiiaa. 
sanpramosa,Disparagng others onthe Mahayana pat, being deceitful 
and sefcenred and dwelling on the length and dificly ofthe path to 
swakening are same ofthe ways the practioner may become weary and 
lose the aspiration for awakening (32121, $42; BR S4, 55. 

Ta these ways, the beginning practitioner caeflly guards his metal 
states. In addition, he? mus also watch his verbal and physical acivity. 
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‘To begin with, one must avoid thinking that sudy in general, or the 
Mahiyns i substate for fla or monastic rules (prtimotsa), or that 
‘the perfection of wisdom can replace the development of the oter five 
pefetions (61.10, 11; 977; BR 63, 9) So a well as avoiding the more 
‘bvios and serous tanspesions sich asthe parla offenses of which 
stealing om the Saigha is especially noted as "rot faut” (mala-pat), 
there afe a numberof oer action that are sid to be unproductive (BR 
60, 70,71). One shold avoid taking delight in society (ciganit2-rama) 
and talk (bhagyaroma), sine indulging in senseless chatter with wordy 
and ignorant people leads to negligence (pramada) and contentiousness 
(adamanora (10417, 1081; BR 106, 109). Thus, is important avoid 
quartets and sti, and alo to avoid being infaated either with actions 
(arma) or shnber (uv) (1042; BR 101, 107,113) Iastead one should 
find jy in solitude and silence, say in emote places ike the forest, and 
cep only good company (BR. 106, 108,114). However, renouncing the 
vwrld and ping tothe forest without developing concem for eter? 
elf (parotha) aso must be avid, fra bodhisata actively works 
{or the Ieration of hers (09, 10; BR 49-50). As Sanideva reminds us 
ins commeats on vere Seven (KT) sles activity is whatever does 
not ead to the beafit of others (116.112, 13; BR 114) 

‘Ae wel a mental state the bodhistva needs to be careful ofthe 
company he keeps. The “bad fiends” (kal)ana-mira) which one must 
voi are described as those filed or abstracted ina ta-panna), 
fale in views dr fled in behaviour (acd), ad those fled in 
livelihood (aha). They ae those who take delight in society (eamgan- 
ayama), hase who ae indlent (aida) and thse who returned avay 
fiom avakening (Bodhparaimuha) (S12; 324-11; BR 52). One 
should also say away fom those who have gone astay (prapaveta 
dharma)! (51-4; BR 1), who have bad conductor habits (dua) 
(48.4; BR 45), as wll as people like drunkards, butchers, giggling nuns, 
‘wrestler, and “all ther persons of hat sort” (BR 48). 

Taclned inthe description of what sto be avoided in self-defense" are 
certain effets on other people. For crample, jut asthe pecections can 
become hindrances if they led to pride ad self-lrfeton (armanam 
snkasaana) (90.14, 1) they ate alo ahindrace they lead to -eing 
‘mong on companions. If generosity creates again (aprasada) in oh 
so if the bodhisatvas own energy (ty) and concentration samadi) 
Jeu him to judge eters as lazy and disuacted, and consequent oppress 
‘them (pansayant) (0-14), then this is tobe avoided. Simul, just a it 
|s important forthe practioner notto become discouraged, he shoul also 
be cael not to discourage others, particularly in ems of thei aspiration 
te be ealghtened (Bodhi), 
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Pethaps whats most mphasiod in terms ofthe practitioners impact 
on ote isthe use of skilful means, or, more Iierally, that he should 
‘void not using wpdya when teaching (BR S4, 55), For example, teaching 
‘the doctrine of emptiness to those who are not ready frit is to be 
eschewed (BR 71). The emptiness teaching can fighten disciples, and 
‘thus make them tum avay from thei intention towards fll enlighten- 
rent (sanpak-sambodh-citam) in favour of the Sravakayina (6.19, 
611; BR 63). One must now the discile’s disposition and adjust the 
teaching ofthe Dharma accordingly (BR 63). As wel although the text 
{snot exactly explicit abut this, presumably the kindof foolish alk that 
leads to sife and quarreling is considered harmful ora waste of tine 
not ony forthe disciple but fer ll avlved In these ways, taking care 
ofthe self for Senideva als etal taking cae of oer 
Interestingly, his fay exeasve listo things to be avoided, which 
as already indicated occupies a significant portion (he chapters) 
ofthe tet, ie dale with quite summarily in only one of Sindeva’ 


In teems of the self, what is protection? Abandoning what is 
worthless. 
How i all this obtained? By avoiding futes activity. 


‘atrdmabhave ha rats yod anarthaivarianam 
ona etal lablyate sara nsphala-spanda-varjanat 
(07; 44.19, 20 11612; BR 46,114) 


Samtdeva concludes the topic of preserving the self wih discussion 
of how one can perfect or secure (idle) the avoidance ofthese 
‘rateful activites through mental discipline (118.3; BR 117). Vere 
‘ight states that abandoning fruits ction ought tobe accomplished 
‘through constant mindfulness (mri) (K. 8) The determination (Adar) 
to practice mindfulness stems frm the experience of grat calm ama 
or damatha) (K. 8b). A calm, collected mind is also what allows the 
bodhisatva to See reality a it is Gathabhaa) (K. 93), and through 
‘his pepicity the bodhisata feels geat compassion (mahalarura) for 
all beings, wich then is what allows the odhisattva to become fully 
awakened (119.11, 12; BR 119). Tis in this context that Sanideva 
Indicates an interlatonship between ila and samadhi a is con- 
Aucive to conceatation, and any act that leads to cancentation is fila 
(211). Furthermore, since the mind isthe locus for good and bad 
‘ualiies (guna-doga) (122.6, 7; BR 121), "the doctrine ofthe bod- 
hisatva simply amounts tothe preparation of the mind: and that is 
‘mind wot unstable” (BR 123) With a stable and rangi mind one that 
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“tame avay from external movement” and ie not pulled hither and 
‘hither by desires, the bodhisattva wil thea have the kindof qualities 
‘that wil tract people, suc as god etiguete and pleasant, truth, and 
harmless speech (K. 9; BR 123, 1256) In this way, be wil beable to 
“win over and become acceptable to worthy people” (K. 10) This is crit 
ical, because only by winning their confidence ean a bodhsata minis- 
ter to the needs of sentient beings (BR 123). Therefore “with diligence 
one should avoid that by which beings lose confidence” (K. 128). The 
remainder of the chapter discusses the more practical aspects of 
preserving the self, in terms of medicine for heath bodhisata isi 
(Glana-prayaye-bhaisjya, and fod, shelter, and clohing, which are 
called permanent or constant medicine (atata-bhalsa)ya) for everyday 
needs (127.1413. 16, BR 127-41), When begging for alms or accep- 
ing donations, a disciple should have equanimity and keepin mind the 
purpose of food, which sto support the body and follow the able path 
(BR 1296), With this in mind, complaining about th type or quantity of 
Aonatd fod is not endorsed, and even dropping hints in this regard i 
considered inappropriate In the ease of ness a disciple may sell his 
Possessions (tbe of bowl) if necessary and also consume normally 
forbidden foods (BR 133). 


Protection ofthe objects of enjoyment (Dhoga) 


Besides the self (mab), one must seo protec the objects of pleasure 
oc enjoyment (boga) and welfare (ub) The verbal rot of Bhoga is 
“bh” which means "to ea or consume” 3s noun its meanings include 
ajyment, pleasure, cating, and the objects thereof: hence an object af 
ajyment, posession, food, and wealth (Apte x; Monir-Wiliams 
1988s). Guarding hogaisrestedin chapter seven and verses fourteen 
to sxten. The objects of enjoyment inthis ease primarily comprise the 
jects that a monastic would own: abe, a bogging bow, tht which it 
received by alms, and offerings received. It also incldes the offerings 
‘monk might make, each ae Dem tachngs. Th preservation of 
‘these goods is essentially achieved through moderation: 


nal tings on should do good deeds and know the Limits. 
From tis precept, for sucha ane the protection ofthe objects of 
cajoyment snot dificult. 
subyarambhina bhayyan matrajiona ca saratah 
Ssapadad aya Bhoga-aksd na dushara 
(OC 14; 148.19, 20; BR 142) 
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Moderation, or literally knowing limits (mata), and propriety 
(onbaijia, begin with calming Gamarha}: thats, rough the practice of 
Calming or wangulity one has the capacity to be moderate withthe 
‘things one enjoys (1442, 3) A calm mind is important since actions 
rust be wellconsidered (usamtlta) and well-done (ula) ifthe 
njyments are to be protected. Whether gifts should be given of not 
Aepends on impact: receiving oo much, fr example canbe a hindrance 
(BR 143) Ifgving or not giving (pagan aga) stands inthe way ofthe 
swakening of oneself or others, it should not be done (1446). Similarly, 
inthe cae ofa bodhisutta whose power o benefit other beings i equal 
1 or greater than one's own, if giving of not giving stands inthe way 
ofthe recipients sil (fala) which is equal to or greater than one 
‘own, then it should aot be doe. In other words, one must take into 
account the relative level of awakening ofthe recipient and consider the 
effect of on’ git on them, as wll as on oneself. This Sem to suggest 
kind of hieearchy, whereby the needs ofa higher level practitioner 
‘wamp those of lower one: i ny gif oa Bodhisattva would help me but 
Serve a hindrance on his road to awakening, thea T should nt give the 
ft Not also thatthe perspective taken is both the bodhisatva a eip- 
feat of gifs and objects, suchas alms and robes, and a giver of gif, 
such ae a Dharma teacher for monastic bodhistvas and ae donoe of 
‘material objet for lay bodhisattvas. A pacitioner must be moderate in 
both roles: he has to watch tht he doesnot keep more than he nods, but 
should not give mor than i helpful (BR 143). 


Protection of welfire(Gubharaks) 


The protection of onc welfare (Subhas explained in verses Fiten and 


“Through freedom frm thst forthe ripening of one's endeavours, 
welfare is protected. 

(One should not repent one ations), nor having done something, 
boast of 


.sa7tha-vipaka-vair sm acchubham savvakstiah Bhavet 
pafcar-apant na kurta na kya prakasayet 
(OC 1S, 14621, 2; 147.19, 148.12; BR 145,147) 


Beware of gun and honour, avoid arrogance alvays. 
The bodhisatva should ave faith and eachew doubt about 
‘the Dharma, 
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‘ahasatava-btah sad wnat yarjaet sada 
bodhisavah prasonnah syddharme vnatin wae 
(E16; 1486, 7, BR 148) 


Thus, one's welfare is guard by nee epreting nor boasting sbout 
cones deeds, but by being non-atacod to thei resus as wells by avid- 
ing welt aba) pide sahara erogsnce(anatm, and dou (vat). 

‘Commenting onthe idea of freedom fom thitt fr the ripening of 
one's endeavours” (sartha-ipaka-vatrsnya), Santdeva quotes fom 
‘the Narayana-pariprecha-saa, which sates that "ust as oe whose 
sims the Benefit, happiness, and welfare ofall beings protects virtuous 
conduct la)" smilary the only reason to guard one's welfare should 
bbe to “establish the way of the Buddha” (hudha-ncer-pratfapana) 
(473, 4; BR 146)" He should not guard it for his own sake, ort 
‘bain power (fvarya) to get te heaves, of to avoid hell The only way 
to protect one's welfieis by having the path, or svakening forthe good 
of others, asthe moive for one's aston. This goes eo far a to imply 
watching one previously offered or dedicat (usta) puny: hati, 
¥en if eae's previous acts were done without selfish motive, and the 
kamic benefit were dedicated ooter, ts posible to compromise the 
‘amie futulnes of such cts by ltr laying claim too appropriating 
‘those results fr onsef (pada). Tus, oe should be careful not o ty 
to “Yepossess" one's karmic frutfulness (puna) Also, since giving 
say puna gies ise to puny, one should nt dese the pening of the 
ving, except fr th benefit of others (147.17, 18; BR 146)" 

ts important to note that tree important tems ~purya, sla, and 
Juba —which T have been translating s “karmically ful or kari 
frutuess,"“virwe or vitwous conduct” and “weure” respectively, 
axe all used synonymousy inthis conett fortis third thing thatthe 
Dodhisatta should protect. As it appears her, this phenomenon that 
cought to be guarded or protected seems tobe one “ood karma” that 
1s, the idea seems to fit Cousins’ (1996) understanding of puna 
pura) as refering, adjectival to something “fortunate” or "Sapp." 
nd when used substantively to iter “an act which brings good fortune” 
‘orto the happy result infu of such an act” (Cousins 1996155). The 
commen wansation for puny is “merit” of "meritorious" but, a5 
Cousins (1996: 155) and Harvey (2000: 18) have pointed out, this has 
the unfortunate sense of entitlement which ie missing inthe use of 
‘puny Accordingly Harvey's tanslation though perhaps less elegant 
[spreferable:“karmially fruitful” forthe act and "karmic futfulness™ 
for the result of such acts convey the sense of fortunate deeds and 
‘heir postive consequences. Similar to puna, éubha means “wel.” 
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"good fortune” “aupicourness” or “happiness” and as an adjective, 
“teat” “good” and “vinuous” (Apte 51; Monier-Wiliams 1988 
sv) Ths bot terms can mean “fortunate “god forma” o“hapi- 
nes” and Santdeva's use ofthese tems synoaymously with a, which 
means “disposition” “character” and particularly “good mature” of 
“arta” in tum is indicative ofthe close association he makes between 
Virtue or virtuous conduct and happiness and general welfire™ These 
‘connections wil be discused farther in Chapter 5. 

"After Waring against tachment to the results of one's deeds, 
Santideva continues the emphasis on atin by stating that welfare is 
protected by having the rght intention for doing So. Primary, this nals 
having an lruistic motive anda non-pssessive attude to one's actions 
nd thei results So, for example, as soon sone res to take possession 
ofthe happy consequences of on’ deods, by ether mentally or verbally 
boasting about them, protection is compromised, Similarly, if you egret 
for have socond thoughts about doing a good deed, the auspciousness of 
‘the ded or hapiness that might esl is weakened (BR 146 147; 150) 
(nthe other hand acs that are “ev” inthe ease of causing harm and 
misfortune (papa) should be repreted, and announced to otber, since 
‘aking possesion of and responsiblity for i causes those consequences 
to dwindle. As Stntideva, sates, “For in many ways the Lord Buddha 
has prised goodness (a}anata) that kept secret and the harmfulness 
(papa) that is revealed” (148.2, 3; BR 147), Ts, fut or fort 
nt deeds (anya) should be kept to oneself and Karmicallyunrutul, 
“evil” ones, (papa) made known 

‘Supporting the need for freedom fom selfish attachment to karmically 
fruit deeds, and overlapping wit the means of guarding the sli the 
recommendation to avoid wealth, hoout, and arrogance, all of which 
‘would undermine te aluitic motive tht shouldbe the basis forthe 
odhisatva actions (K.16a)- While having faith or clarity (prasamna) 
shout the Dharma is also important, its noted that rejecting sciures 
‘that one docs not know is one way of destoying karmic frutfulness, 
suggesting among other things, that faith in the Dharma doesnot ental 
having closed mind (K. 16; BR 147). As with guarding the self, pride 
is especialy highlighted x problematic. Agsin echoing the requirements 
of sl-guarding, the idea is thatthe bodhistva must not see himself as 
fayone "betes To lick respect for ater, tobe conceited (abhkinna) 
‘nd fal-inding, and ofl tose thes good points, tee are all "ats 
(of Mara” (naralarma) which should be shunned Instead one should 
kite an atitade of endship, affection, helpfulness, and prtecive- 
ness towards thes (152 11-14; BR. 152). BY doing so one wil be 
respecfl and fee fom pide in elation to ll beings (158.19; BR 152. 


0 


SUMMARY OF THE Sixsdsuwuccar 


Complementing the idea that one protects virtue (ila) or welfare 
(Guba) through non-stachment to one's deeds, by being motivated to 
oppor the good of others, and sense of respect for and equality with 
all beings, the essence ofthe protection of karmic futfulaess or good 
fortune pura) i that all af one's ats must be directed towards the 
spiral goal: "So the sum of guarding karmic futfulnesis dedicating 
itto awakening” (158.6, 


Purification 


Purification ofthe self (tmabha-sudhi) 


[As with the fist third ofthe bodhisatva path, most ofthe section of text 
dealing with purification deals with puficaon ofthe self. Of the total 
of five verses and eighty-sven pages of text on the topic of purification 
(K 17-21; BR 157-249), the purification of the self the subject of two 
‘verses (K-18, 19) and eighty-two pages of ext (chapters 8-14), as com 
pared with one vee (K. 21) and ony five pages of tet (chapter 15) for 
‘oth the purification ofthe object of enjoyment andthe purification of 
Welfare The rationale for self-puficatin is given in verses seventeen 
and eightoen 


‘The enjoyment ofthe purified self wil become salutary 
for beings, ike welcooked pure rie. 


Jodhitasya amabhavasya bhogah pathyo Bhavsyatt 

sanyat-siddharya bhaktasya niskanarya va dehindm 

Just as again covered by weeds withers with diseases 
‘and docs not flourish, 

so too the son ofa Buda who i choked with impurities 
doce not develop 


‘rmaccchannam path Sasyam rgaih sda naidhate 
‘ruddha-aurastatha vrdhin Heta-cchanno na gocchat 
(OC 17; 158.14, 18; BR 157; K.18; 139720, 21; BR 155) 


Thus, the purified bodhistia is ike a good bow ofc, with ll the 
stones and dirt removed, andthe impure bodhistva i ike afield of 
Yweed-choked grain. Just ab sucha crop will nly thrive and gow ifthe 
treed are pulled, «practioner must be purified of any impurities 
(dea) and what seit o harmful (papa) (K. 19; 160.2). His is not 
lone, it will lead to rebirth ina lower realm (apayaga) (K. 195; 160.3). 
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The remuinder of the discussion of selpuifiation concems the 
‘method of eliminating papa and Hes, 

By far the bulk ofthis discussion centres on Keta, Whereas the opi 
of papa takes up less hana whole chapter and only sixteen pages of text 
(chapter 8, pp. 158-74, eas occupies sx chapters and sixty-nine pages 
(Chapters 9°14, pp. 175-244), The kinds of deeds refered to as papa are 
‘ssoviated with acts that are ala, "unsafil”o¢“unwholesome” (eg 
1607, 8), and are also the same Kinds of mena, physical, and verbal 
sctions tht one is advice to avoid as worthless (anartha) in the process 
of guarding the self For example, things done under the influence af 
“ad fiends”(papa-mina) and unworthy people (andryjana), with a 
perturbed mind (alata, or out of ealousy or spite (9=a-matsarya) 
tne all examples of papa (16.10, 13-17; BR 159). Santideva explains 
four ways papa can be overcome (160.5, 7,8; BR 158). These ar: the 
practice of self-demuciaton (iddsand-samudacara)” the practice of 
the opposite (pruipalsa-camuddedra), the power of amendment 
(pranynpat-bat) andthe power of refuge (irae Pal) 

‘AS with the guarding of welluxe, the idea of "demuncation” is that 
rather than concealing his errs, the bodhisattva should make known all 
‘arieties of harmful and ill-ortaned acs (papa) or misdeeds (usta) 
‘that be has commited (162-4; 163 12-14) To “practice the opposite” or 
“ntidte”(pratpatsa) means that one persveres in acing skilfully 
ven after doing Something unsilful or wholesome (akaala) (160.8; 
BBR 159). I algo ental knowing the scriptures, keeping the precepts, 
Visualizing, and making offerings to the Buddhas and bodhistvas, 
tnd by eames applying (adkimult)* the doctrine of emptiness 
(GR 169-70). Thais, if the bodhisatva understands the Buddha’ teach- 
ings about causation and recogize that there is no self or being oF 
person, and tht al is iusory, then he will ee that things are also by 
‘heir ature without impurity: By Seing this oe is purified of apa and 
avoids an evil fate (apap) (17113-1729; BR 168; BHSD 97). The 
power of “amendment” or “expiation” means accomplishing restaiat 
‘through recolution " Restins such a abeaining fom taking if, fom 
‘aking what isnot given, and from malice (pada) are identified a 
Partcularlyuseflin eliminating all worthless (marth) and hindered 
ctions (Larmévarana (1768, 1771; BR 172). 

Tn discussing the “power of refuge” Sanideva focuses on the capacity 
ofthe aspiration for awakening (odhicita) to cleanse papa (177.14; 
BBR 173). Bodhicita is said to be "lke a hell for the extinction of 
Wicked actions snc through it ll bad deeds are burt up" (BR 173). 
The section on pufying papa thea concludes by suggesting thatthe 
bodhisata, by vite of being a Mahayanist and presumably by force af 
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having bodhicits, should not be excesively remorseful or egret for 
‘ranegressons. By contr, a Srivkayanist who repestodly commits 
faults thereby destoys his “collection of virtue” (la-standha) 
(178.1416, BR 174), Evidently for Saatideva the “mind of avakening” 
has great power to mitigate the force of harmful deeds and faults 
(rapa, apa. ‘ 

Having thus described the elimination of pp, Santideva ts tothe 
subject of removing impurities (esa). He explains in verse twenty: 


Be patient, endeavour to bear tbe Buddhas teaching, 
threater take refuge inthe forest. 
Be intent on concentrating the mind; meditate onthe 
‘impurities, et. 
{gametaiatam esta samirayta vanam tata 
‘samadkondya ypetabhavayed abubhadiham 
((€-20; 1795-9; BR 175) 


‘This verse and Santideva loss ont offers the key tothe subsequent 
chapters. His commentary suggests the following path fit, one 
requires patience (ama) in order to have the energy or enthusiasm 
(oma) to hear the Buddhas teachings. Since its trough bearing the 
Dharma that one ears the means of concentation (samadh-pya) 
and the purification of impuites (Hese-odhana-ype), one must 
‘therefore sive to hear (ram esta) the Dharma. But conceataton is 
dificult when one i inthe company of others, o one should take refuge 
in the forest, and there focus on conceatrating the mind (samadhanaya 
‘ujyeta. The result of «concentrated mind isthe purification of impur- 
iis, 0 one ought to meditate oa the impurities and so forth (bhavayed 
‘abhaditam) (1795-10; BR 175). 

‘The chapter in the section on purifying the imparts (chapters 9-14) 
axe thus based on the preceding scheme: chapter nine lays cut this 
path for purying Alia and then discusses the perfection of patience 
(Gsanaparamia, which entails enduring ushappinss, bearing injures 
Inficted by others, and perseverence in reflecting on the Dharma 
(78.11, 12; BR 175). Chapter ten deals bietly withthe perfection of 
cacy (ary paramid) or eausas fr hearing the Dharma, which is 
based onthe perfection of patience and is supperted by an exposition af 
the benefits of desire forthe Dharma (dharme-kama). Thea chapter 
leven is about “praising the forest” (araya-sanvareanah), an chapters 
‘ele hee, and fourteen are on various appect of mind tining. 

"AS in the protection ofthe self, the solitude ofthe forests lauded as 
place to overcame clinging t the world, where one can achieve 
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happiness and tranquility, and where one desires are minimal 
(alpeccha) (1966; BR 189). Here itis asserted that while study and 
reflection onthe Dharma ar important, the are not necessarily enough 
to eliminate greed, hatred, and delusion: inthis ase, one must rete to 
the fret (BR 190), In solitude one can develop restant in mind, body, 
and speech and thereby acquire many good qualities (ahugua) and 
become characterized by karmic futfulness (purya-viita) (193.15, 
194,11; BR 188, 189). On the other hand living in the foes isnot in 
‘self enough: afer ll, monkeys and bids and thieves alo live there, 
tnd they donot have th qualies of a renuciate(ramana) (198) The 
bodhisatva must therefore not only renounce wordy lif, but also the 
clinging to sl: the bei in the elf, the ide of a sel the fling of 
self (GR 191, 192). In this regard the bodhsata should follow the 
‘model ofthe pnts and trees ofthe forest, which grow an live witout 
Sense of self or a ease of possession (BR 193, 195) 

The chapter twelve, called "mind preparation” (cita-paikarma) 
seuss the perfection of meditative absorption (diana) snd ite neces 
sity for attaining fll avakening (BR 196)" This implies the ability to 
be tanqul (danza) and “collected” o concentated Gamahit), witout 
sgiaton or distraction in thought, body, and speech (202.4-2035, 
BBR 196, 197) The reminder ofthe chapter describes the antidotes 
(pratpais) to the thee principal Heias of pred, hated and delusion 
(Gage-dvesa-moha) (2083, 4 BR 202) The antidote to passion or greed 
(raga) isto contemplate impurity (afubha-biavand), especialy ofthe 
body. Raga seems here tobe understood primarily in ems of physical 
Jus and for this the cure is ose the body asthe collection of decaying 
organs, blood and bits that i is. In doing so one wil suey overcome 
ay aiachment to one's own body or the desire for anyone else 
(BR 202,203) The cute for hatred is loving-kindness or benevolence 
(nat) 212.9; BR 204), This can be cultivated through the meditation 
on loving-kindness (matir-bhavana, in which one First wishes forthe 
happiness and welfare ofa loved on, then for an acquaintance, then 
8 sange, then one fellow villagers, and then forthe beings inthe 
‘tea regions (BR 204), The antidote to hated is alo to apply a develop 
(arinama) one's “root of good" (kuial-mala™ for the benefit 
fof Buddhas, bodhsatvas, and then forall beings (BR 205-9). Tis 

the practice of tansferring or dedicating karmic fruitfulnss 
(parmamand, whichis a significant feature of Indian Mahaytna and 
[the subject ofthe tenth chapter ofthe Bodhicaravatva. The antidote 
te delusion or confusion (maha) isthe teaching of conditioned co-arisng 
(prantye-samuppada-dariana) (219, BR 209)- By contemplating 
snd understanding the conditioned nutwe of all phenomena, and by 
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seeing the chin of caution just ait is, one wil overcome ignorance, 
whichis defined in terms of imputing fo phenomena such notions a3 
the idea of sel, o happiness, o possession, or permanence (BR 210, 
21,219." 

Then chapter thineen describes the four foundations of mindfulness 
(onrtsapasthng), which one whois “Aiigent in thought” should under- 
{ake (BR 216, Asi the two Sat-pathina Sutas nthe Pl Canon,” 
‘he four objects of mindfulnes (amr) ae the body (ide), easations 
(edand), mind (ct), andthe ebjecs of mind (dharma). Though 
mindfulnes ofthe boy, the Dodhisatva should recognizes impunity 
tnd impermanence, and knowing this, “take comfort” in living 
(tsitendérasaprapta) without clinging tits enjoyment. Knowing the 
‘ody’ impermanence, he doesnot do anything harmful 
(papa karma) forthe ske of iving, bt instead renounce ll 2303-5, 
BR 217). Similar, hough mindless of sensations and thought, 
ne sould recognize ter impermanence. The awareness of sensations 
‘ould also be the eccasion to cultivate compassion for beings who 
tne dependent on pleasant sensations (edita-subho-aiita in feling 
{pleasant fing for example, the Dodhisat should fet compas- 
Sin for those beings whe indulge in passion but eject any propensty to 
Passion in himself (rga-amatam prajahat) (232.12; BR 219). By 
Contemplating the ature of mind or thought, one should recognize 
‘hat thoughts re unstable, formless, and invisible, and tat he mind is 
‘erefore ike anillson maya ypaman) (236.2; BR 221). Though 
mindfunes ofthe “elements” or phenomena whch are the objets of 
mind (dharma), one shoud ee that they ar not the same ste ease 
nor diferent, not destroyed (anuecheda) and not tera (aiaiata) 
(23810; BR 223). They ae impermanet, insubstantial, condoned, 
tnd empsy (Janata) 2381, 4; BR 222, 223) In this way if thir 
nature is known, all phenomena, even the impures (ei), aro 
Source of anakeing (erm eva Kefanam avabodkad bod) (236.1). 

‘While a torough comparison ofthe function of the foundations of 
mindfulness practic in Maayan and Theravada contexts woud at 
rally equa fll-iown study of ts own, t might nonetheless be noted 
‘that here, a in the Theravada Bust comet, smtpasthana is a 
form of insight meditation (npaijand) whose purpose isto gain an 
understanding ofthe ature of ely “3s itis" (ethabhaa), namely as 
impermanent, without self, and unsatisfactory” This alo tre for 
Sandra, but in adition uch mindfulness shou also lead tthe rele 
ization that dharmas andthe proeses that supposedly give seo them 
se empryandihsory. This themes elaborate ulin chap fourteen, 
the final caper inthe Sisdsamuccaya dealing wih sei-purification 
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Here Santdeva states that complet selfpurification (Qomabhava- 
arid ai to come from afl realization of emptiness: 


‘Ts one whose mind sft an of whom ther isthe means to 
fall awakening to destoy the ocean of suffering for the rest of 
the world inthe ten dsricts..[sch one] ought to realize the 
‘empines ofall phenomena In thie way the emptiness ofthe 
petson is established, and ffom that, by cuting tem off by 
‘the root, the impurities do nt aise 


Evan yogyacitto datu dieu Sesasya jagoto dustha- 
‘sagara-uddharana-Gbhisambodhy-ypayo..sarva-dharma- 
Sanyatim avataretevam hi pudgal-Sanyad sda bhava 
tata ca china-malaat Heid na samuddcorat! 

(821-6, BR 225)" 


Similar, with quotation fom the Trkagateguhya Sata, Sativa 
sorts that "Just at when a tee is cut tthe root, all the twigs and 
leaves wither avay; so Santamat all impurities (ela) are quelled 
(paiampant when one ceases to havea false view ofthe slf sthaya- 

'BR 225)” Supporting this quest, the remainder of he 


of wisdom (erajia-paramia) (244.5; BR 226) Te six elements (earth, 
wate, fire, space, intelligence), the sense faculties and their objets 
sand processes which make up a person (the so-called cighteen dha), 
the agent of actions ~ all theee ae declared to be empty of any exsential 
suture (sabhava-irakia; nhevabhavaa) (257-11, 244.10; BR 237, 


fleo ate a source of awakening. In this way, even exemely destructive 
tnd harmful deds called ananarya which Benda and Rouse rans- 
Inte as "deadly sins” are wisdom (257; BR 287; BHSD 9Sf). Since 
‘no dharma has essetial nature (apa), all dharmas are awakening 
(Garvadharmah bodhih) 25710, 12; BR237). 


Purification ofthe objects of enjoyment 
(@hoga-duddhi) and karmic fullness (punya-buddhl) 


Having dealt with the major topic of purifying the eet, Santideve then 
Aeseribes, in one verse and chapter, how to purify the remaining two 
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clement. The first line of verse twenty-one explains how to pity the 
objects of enjoyment 


By putfying right velinood one will understand the 
rification ofthe objects of enjoyment 


hoga-suddhin ca anya samya-ajvaodhanat 
(2a, 26711; BR 245) 


‘Ts to “leans” the objects of pleasure one must purify the means of 
‘maintaining oneself and, as indicated inthe commeats on this verse this 
fiat entails not hoarding” or accumulating (samcaya) these objects 
(26710; BR 245). For the lay bodhsattva this means that enjoyments 
Should be sought fait (camena) and righty (dharmena), and through 
Figh-lvetihood, which means avoiding ways of making a ving which 
‘use suffering to others or are based on greed and deci (26712, 13; 
'BR 245) Forhis part, the monk should not be deceitful or manipulative 
in serking alms or donations: for example, if he ses a geneous person 
he should not start dropping hints about his needs*" The bodhisatva, 
‘wheter lyperion or monk, should not be posesive o acquisitive, but 
share belongings generously (BR 246). 

‘The third element tut must be purified, welfire (lua), is hee 
referred to with the word “puna” agin suggesting the eynonymity of 
these tems The purification of puna, which here agun has the sense 
of good fortune, follows naturally upon se-purifistion, which as we 
have sens ultimately based upon realizing the empeiness of sel. Having 
realized emptiness, one can purify one's fortune of welfure, because: 


From action whose essence is compassion and emptiness, 
[there is] the purification of karmic friflaess. 


Syata-Aaruna-garbha-cesr punya-Sodhanam 
(0 2b; 27038; BR 247) 


‘Wit this principle established, Sanideva then explains the purification 
of purya in tems ofthe purification and perfection of generosity (dana) 
and vitous conduct (ta). Giving (dna) is pure ifthe matives or causes 
tue pure, i iis fe ofa seas of "me and mine” tht is, fee of the 
Aslsion of a self or owner, and if ii done without loging for its 
karmic ripening (270-10-12; BR 247) Keeping in mind the requirement 
‘that a gift must not be inappropriate in any way or bring harm to any 
being, the perfection of giving (danaparami) means giving beings 
‘whatever they dsie (2719; BR 248) The second example of purifying 
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pupa isthe purification of dla, whichis here equated with conduct 
(caryapariudihiy (273.4; BR249) The quality of la when itis pur- 
feds compared to clear, open sk: tis calm int) staines (mala), 
and unobstructed (gratata) by dike of any being (aavaatia. 
pratigha) 2721-4; BR 2480). One way itis achieved is by mediation ca 


include that itis not without generosity (na dana), nt without 
means (upaya), not without equanimity (wpols), sympathetic jy 
(nuda), and great loving-kindness (mahamaio).* I is not witout 
entrance to the knowledge of truth (anujana-aatia), nt without 
regard for beings in the aspiration for awakening Qodhicitasa[) 
‘wrdpelsa), not witout mindfulness and viglance (mt-smpnajanya), 
or calming and insight (lamatho-ipafyana) 1 is inherent peaceful 
(iaiama svabhavena), but ot contest in impure ats (ampasana 
Jarmalleieu)* Meditation on these characterstics of emptiness is 
own asthe perfection of meditative absorption dyna pram), nd 
‘ough it wisdom is fll purified (pmit-pariéud. 

“The wo examples gven~ dan and fla abo actions o penomena 
ssocated with “good karma or postive karmic consoqunces, and both 
tne examples of pefecons (param) In this way they ean be understood 
ss examples of what gives rise pune: god frune or karmic les. 
‘Such armically rll behaviours are ful parfied and thus become pe 
fections when the igi in the knowledge of empties andthe motive 
of compassion. Thus, what we might think of as “sood actions” ae ot 
“complete” or perfected (aramid) i hey donot have this foundstion 


Cultivation 


Cutivation of self (tmna-vardnana) and objects 
‘of enjoyment (hoga-vardhana) 
The fina aspect of the bodhisatva path is vardhana, the clivation or 
enhancement of the self, objects of enjoyment, and welfare. Here again 
‘ve find an imbalance inthe etment of these tre, only inthis case it 
Je welfare (ha) of Karmic futuness(punya) rather than the self 
(onabhava) thats the clear focus of tention Wheres the cultivation of 
‘the self and objects of ejoyment are ueated in one verse (K_23) and #0 
pages of text (274, 275, BR 281, 252), the cultivation of welfare 
frutulnes is the subject of four verse (Ks 247) and sinty-vo pages of 
text (BR 253-315), Despite the fet atthe bodhisatva Would seem to 
hve already accomplished the sx perfetions, which on some accounts 
should be the culmination of the path” it seems according to the 
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‘Sitsasamucoaya that he sill as something le oo, In fac, Sativa 
introduces the topic of cultivation (vurdhana) withthe following verse 


The takers are many, and this [what the bodhistva 
an offer] is riing ~ what canbe done wit his? 
and acither des it givers othe supreme satisfaction 
[Buddhahood) therefor, this ought to be developed. 


rhuaraksubahavah salpam caidam anena kine 
‘na cx attrptajanakam vardhantyam dam tah 
(C22; 278.12, 14; BR2S1) 


Santdeva here ndistes the rationale forthe process of vardhana in 
proposing thatthe self, objects of enjoyment, and welfare mus be cul- 
‘ated or increased because even if they are fully purified they cannot 
‘bring “great satisfaction” to other beings. This "great satisfaction” 
‘Buddhahood (ati! buddharvam) (273.15; BR 251), and the meaning 
ofthe vere, acording to Satidevas comment, stat Buddhabood is 
not produced by the purty ofthe Hears" practice alone Since the 
accomplishment of the perfections is asocated with the process of 
purification this would suggest that for Sanideva, the fully developed 
Sravaka (Ge. Atbat) hae resized the six perfection, but that tit is 
not enough, and thatthe Bodhisattva must take the addtional stp of 
developing or culating himself, his objects of enjoyment, and most 
importantly his karmic fruitfulnss 

"The ext kaka explains how to cultivate the self and the objects of 
ajopment. The self is developed through stength and now-lazines, 
‘which in tun are achieved through effort and various Kinds of what one 
right cll "social service" (K.23a). Tati, the bodhistva can increase 
his strength or vigour (bla) through helping weak creatures and having 
compassion for them. He protects them when they ae fearfl and cues 
‘them when they af il, He aid those who are poor, and bears the bur- 
dene of the weary (BR 2S1f). The objets of enjoyment (Moga) are 
ahanced through genrosiy, when the essence of giving is empdiness 
tnd compassion (K. 236). Tis brie weatmeat ofthe cuivation of 
‘hoga is concluded with a quotation fom the Vjracchedita-sa 


When a bodhisstva who has remained in the world for 
the benefit of others gives a gif itis nt easy to gras the 
‘magnitude ofthe amount of his Karmic ruitfulnes® 

0 bodhisativo ratio danam dadad tay 


‘punyastandhasya na sutaram pramanam-adgratt it 
(@15.12, 13; BR 252) 
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Cultivation of welfare (Subha-rardhana) 


Samvideva then tums to the final top of his work, the eutvation of 
welfare (ubha-wundhana) Here again we find welfare (Subia) and 
Kamic fruitless (pune) being used interchangeably. The culation 
of fubha i sid to be the root ofall culation (arv-irddhinam mila) 
(2763; BR283). The remainder of the et, fom the later half ofthe sx- 
‘teenth chapter through the nineteenth re devoted to describing the vai- 
ous ways increas it plicit inthis proces isthe notion of dedicating 
or tansfering Karmic ffuitfulness (parnamana) the idea that the 
‘odhisattva can "give evay” or dedicate his karmic fulness or good 
fortune forthe benefit of other beings (eg. BR 262f). A bodhisattvas 
“root of good” or “root of skill” (hualesmal) is compared to the san 
which cn light al beings despite there being only on. Inthe same way, 
the bodhisatva alone can evaken and bring peace and delight to all 
‘beings (BR 258) Whats fs required is that one establish frm resolve 
((yavastya) and intention (Baye), and that compassion be placed atthe 
foreffont ofthis effor(K24). To produce song resolve the bodhisata 
should remember how many previous births have been wasted though an 
inability to puny the mind how tes past ives were useless o bot im- 
Self and others, bur that now, by assuming a personality capable of pro- 
ducing the qualities of th Buddhas, he wil be devoted to the awakening 
fal beings (BR 253), This resolve thus etls having sreat or unive- 
Sal compassion (mahdtarund), which is said to include all the qualities 
(dharma) ofa Buddha (286.9; BR 260). Like the compassion With which 
‘the bodhistva started the path to awakening, this compasion is pro- 
ced by recognizing that pain and fear are as disiked and unwelcome to 
othr they are tothe Bodhisattva himeetf(287.11-13; BR 262). 
‘Thus, with eslutin, intention, and compassion in mutual supprt, 
one should then begin the accumulation of pumya (289.11; BR 263). 
‘Verse twenty-five lists the means by which this canbe accomplished: 


Aways out of respect, tbe couse of cand of the bodhisatias 
Praising et," th costar practic of faith et, mindfulness of 
‘the Buddha, et, and loving-kindness all ought tbe dove 
hadracaryavdhih Kara vandanadih sadadara 
Sraddhadinam sadablyasah (mattbuidhadyanusmrth) 
(OC 25,289.12; BR 263; 3163; 
"BR 285; 317.18; BR284) 


‘The bodhistta's “course of conduct” incudesconfesng the arm 
deeds ofboth oneself and others (eapa-defand), and delighting in itl 


o 


SUMMARY OF THE Suegisawuccar4 


deeds (pumya-amumodand) (2918, 9; BR 268). It involves requesting 
teaching ftom the Buddhas (adiyesand) and beseeching them not 
shandon beings (acura) (2902-4; BR 268) It entals worshiping 
(pijana) the Budabae with veneration and offerings (2908-2914; 
'BR 264), and making the ten great vows (maha-prandhana) of ardent 
Wishes for the upholding ofthe Dharma, the worship ofthe Buddhas, 
and the welfue, happiness, and awakcoing of all forms of seatiet 
‘beings (290.11-295; BR 265-9). Although the worship ofthe Buddhas 
[ssid to produce fr greater good fortune or happiness (puny) than the 
Worship of a Prayjeka-Budzha, ad even a small offering by a bodhi- 
Satta who has renounced worldly life is woth more than the greatest 
offerings of ings, the very best way fo worship the Tathigaas isto 
develop the aspiration fer avakening (Bodhicita), to understand the 
Dharma, and to develop great compassion forall beings (31.10; 
3127-21; 3137, 8 BR 277-9), All ofthe sil or good (ula) and all 
‘oot of good (kdala-mal) that accrues fom tis “good condactisthen 
to be applied for the benefit and ripening of all Beings (parinamana) 
(296.111; 297.; BR 2681. 

Aside fom culating puna by practicing good conduct, the constant 
practice of faith radii) is also enjoined (3163, 4; BR 283). Sradaha, 
‘which en alo mean “confidence” or "rust is here defined as that acl 


(Gama), and wisdom prj) (316.14 1; BR 283), Pua cn alo be 
Increased by “huddhadianumyt”recling and praising the good qul- 
ties ofthe tre jewels, hati, the Buda the tachings (Dharma) and the 
religious community (Saigh) (183-2249; BR 285-90), 

‘Aside from faith and following the bodhisatva's couse of conduct, 
‘ese twenty-six explains the essence of the increase of puna in terms 
of universal compasion: 


In shor, the cause ofthe increase of karmic futulnes [is] 
‘the mind of enlightenment, 

‘the situa! gift ofthe Dharma, and the benefit of beings 
‘mall conditions, 
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SUMMARY OF THE Sixsdsuwuccar 


sarsavasthaos sarsdrtho dharmadanan niramigam 
Bodhicitam ca punyasya vdhihewh samasaiah 

(GE 26; 348.3; BR 307; 35020-22;, 

'BR 310; 356.1; BR313) 


“The factors mentioned here— bodhicit, the gif ofthe Dharm, and 
‘the concer forall beings ~lso comprise Santen del form of wor- 
ship (pa) This means that inal reumstancs the bodhisata thinks 
ofthe welfare of being: when he goes forth onthe road he thinks of 
hping beings go forth on the road avay from transmigration. When he 
site down be conjures the wish that all Beings may sit in the seat of 
‘vadom, When he bates or brushes his eth he should think of cleans- 
ing beings ofthe stun of defilements Heia-mala) (348.17) All actions 
should inthis way be the occasion for wishing the benefit of others 
(GR 3071). Teaching the Dharma in any form brings great amount of 
Karmic frutfulness (bahu punya-shandha), but in particular if a 
Dodhisattva teaches the peifecion of wisdom (prajha-paramita) 0 
smother bodhisata, this gift of Dharma becomes the root of good 
(uala-mala) forall disciples ofthe Dharma: Hearers and Prayeks- 
Buddhas and bodhisatvas alike (3522-5). Possessed of this root of 
00d, in fact, it is impossible tha the Bodhisattva wil turn away fom 
fall awakening (3525, 6; BR 311)-Inthis way teaching tbe Dharma, and 
especially the Mabtyang, is seen tobe an excelent source of pura. 
"The final vers isa reminder of how all ofthese aspects ofthe 
‘odisatva path mus rely on metal discipline in is various forms: 


Successful accomplishment ofthe proper effort i fom not 
shandoning vigilance; 

and trough minfunes, immediate awareness and through 
‘rofund thought 


siddhh samyak-prakanandm apramadaviyojanat 
“smyth samprajanyena yonai-cintanena ca 
(27; 38638, 9; BR3I3) 


‘Thus, bere Satideva gives a reminder of a post he has emphasized 
‘Hroughout the text tht mindfulness and immediate avarenes 0 all of 
ne’ actions and minds are necesary if on 10 overcome defe- 
‘mens, evoid misdeds, and cutive wholesome qualities Here he loads 
the vahe of onan, which usualy refers to thought ta very pro- 
foun or fundamental eve. For example this term is sometimes usd in the 
context of thinking about dharma, the bsic cements of existence. Mental 
Aisipling, in all hese varoas aspects, i thus necessary for realizing the 
“reigns efforts” o “exertions” (amyakprahanan) described hee * 
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Samtideva then offers a summary ofthe thee efforts — raya, fuddhi, 
snd vardhana ~ which consis his undertanding ofthe bodhisata 
path. Protection (ray) meane that when qualities that are uamolesome 
(ahuialadharma) and unfortunate (papata) have not yet arisen, one 
forms the deze, the thought, and the vow (chanda, lta, samyak- 
pranidadhat) tat they shal nt aise (38610, 1). However, when these 
‘uaites have already arisen, one generates the with for their abandon- 
rent (rahana) inthe process of purification (ud) 356.12), When 
‘if or wholesome qualities, onthe other hand have not ye iene 
generates the wish that they will arise, and when they have arisen, one 
Asses that they remain and increase. This is known as eulvation 
(Gandiana) (356.14, 15). All tee efforts must be muintained with 
Vigilance (apramada), because vigilance i the oot ofall oot of sl 
‘bolsomenes(sai-tuila-malann tan-malana (35614; BR 313). 
Thus, guarding means protecting oneself fram unvelcome qualities, 
purification means eslvng to claninate welcome qualities, and cuk- 
‘atin is resolving to maintain and eabance welcome qualities. Overall, 
‘his process closely corresponds with the “ight endeavours” (P sama 
ppadhana, Sk samyak-prahina) of avciding and eliminating unskifal 
Stes, and giving rise to and increasing fl ones, tht comprises ght 
(lft ( sanma-vayama, Sk sampag-vyyama) the sath step 0 the 
tobe eightfold path (ee Harvey 1990; 69£; Gein 2001 69-72," 
_lneresingly, it is after this apparent summary of the text tht 
Samtideva offers a way to cultivate bodhicita, and a rationale and a 
defence of compassion in the context of the doctrine of emptiness, 
‘trough passages quoted from the Tathagatagulya-sia. Itsintrestng 
to that much ofthis final section ofthe text overiape with portions 
ofthe Bodhicaryavaara, in particular, the verses in the eighth chapter af 
‘the Bodhicaryavatra that discuss the practice of paraomasamaa, “he 
quality of self and other” (VII. 90-119) In both texts it i sugested 
‘hat by practising the equality of self and other, the thought of awaken- 
ing bodhicita, wil become strong, thus the im of the practice isto beip 
‘the bodhisat to firmly establish or “fx” (dr) the alrite atitade 
GST: 16; BR 31S, BCA VII: 89, 90,* Whereas this appears to be 
Presented more ai a meditation practice in the Bodhicaryvaraa, 
with advice, fr example that one should coatemplate how everyone 
experiences happiness and suffering, inthe Susasamuccaya itis the 
Fatonale behind the equality of self and other which is explored and 
defended. Thus, the final section ofthe Sugdsamaceaa i a efitation 
of opponents of emptiness anda defence of empinese- based altruism.” 
n'a syle very much like that of the ninth chapter of the 
‘Bodhicarttdra, and ofr Indian philosophical erature, he discussion 
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‘occurs in a series ofabbrevisted arguments with potential opponents. 
‘Aer asserting the value of practising the equality or sameness (samatd) 
of self and other, Sanideva then offers rationale for this equality by 
Pointing ou that since self and other exist only relatively, like the neat 
tnd fr shores ofa iver, thee is no indepeaden,selfcxisent being 
(G5717-3582). Irene were to object tothe akrusm implied by such 
Poston and assert, "I don't suffer because of another person's pai,” 
Samideva responds, “then why do you do things now to prevent your 
cen furure sulfering?” (3883, 4)-You cannot hold he would sy, tha it 
|S the same person that is you inthe futur, since @ young man isnot the 
Same aban old one, and the body that exists now i ot the same asthe 
ne that will exist inthe future (3585, 6, 11 12). Only something that 
is exablibod ait) tobe without changing states can be called el 
existing (vabhava) (358.14) Alluding to arguments made cri in the 
fourteenth chapter, the idea is that because none of the agurezates 
(clandhas) tat are understod in the Buddhist view to make up the self 
sxe unchanging or independently existing, there i no inherently existing 
‘nd unchanging ssf. One might then suggert tat fie anoter person 
‘whois bor nthe net fe, what thn isthe purpose of Karmic uitful- 
ness (uaa) (358.7)? That if Tam net the same person in the fre, 
‘what the point of doing ll hese Karmicalyfutul deeds now ifthe 
benefit actualy goes to someone else who is not me inthe future? 

The response to this objection is somewhat ambiguous. The next 
statement made is this: what i the purpose of young man collecting 
‘wealth fo the happiness of an old man (358.8)? This may be considered 
tm extension of the same objection, or a response. As an objection it 
could mean that ifthe future selfs a completely diferent person, there 
{Sno sense doing karmicallyfriftl deeds and no sense ccumalating 
‘weal for the benefit ofthat ther person. However, what appears to be 
meant bythe statements this: just asi is matural to do things now t 
benefit Yourself inthe fue, even though is no the same person, you 
should work o benefit ther beings besides yourself inthe preset. 

Tn a series of moves, the principle that conditioned things are 
‘permanent and nt unitary is reamed (359.8, 11) Then the asser 
‘ion is made that anything that sa continuum of events samtana) oF 2 
collection of things (eamudaya), being nt unitary o permanent, i not 
fully real: such things ae false, misleading (psa) (359.14, 15) Implicit. 
here is als the claim that his is exactly the kind of hing a peson i: a 
collection of aggregates (kandha) anda continuum of eonseiousness 
vent Gamana) However, because of habit (abpasa), there isthe 
‘notion of "generated with regard to thee things So why atin regard 
te another being In other words, since the idea ofthe Self, of "is 
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jst a habitual way of viewing the impermanent collection of material 
‘nd mental processes we take as “self” then why not generate this idea 
towards “ther” beings as well? Therefor, i is concluded, the world 
‘ght to be known a collection of sense epheres(ayatana-samcaya), 
but sufeing(duhtha) ought to be prevented even if itis not owned 
(Gpripta)* Tati, susfering, ike allother phenomena, ino ultimately 
“ea” inthe sense of being something permanent and inheeatly exist 
ing. Thus it cannot ally belong to anyone. Als, since suring tems 
ftom our false notions of "” and “mine” ahamkava, mamakira), in this 
way suffering i not truly found (aprapt) and unjustified (ayukum) 
(603). Buteven though suring is somehow legitimate, it should be 
eliminated or repulsed (nrvarpyam) othe bes of ou able, wherever 
itis found either in oneself or others. 

Now, one might objet that having compassion (Apa) for others in 
iteef causes suffering 20 why cauce compassion to aie (3605)? The 
response here is straightforward: having observed (apya) the sue 
ing of the werld how can the suffering that comes from compassion be 
considered much (3606)? Those who have clivated temelves inthis 
ay, such that he suffering of others isthe same in importance a what 
{is dear to them, for tem alleviating the suffering of others brings hap- 
Pies and there is great joy in tee liberation (360.9). Liberation of 
tenezlf lone would be without flavour trees (arasa) (360.10) When 
tne recopnzes the self inthe hapines of oes, here is no room for 
jealousy, forthe riches (sampart) of others become the happiness ofthe 
Self (360.13, 14). The confesio of unfortunate deeds (papa-defan) is 
‘the same for oters forthe sel, and similarly the joy in ut deeds 
(puna-anumodana), and requesting. and begging. the Budahas 
(Gudthddyesanayacana) (361.12) Also in his way the dedication of 
karmic fuiuness (parfsamand) happens completely, and fom tht 
karmic fruifuness(unya) arses infinitely, like the res of sentient 
ings 361.3, 4) 

‘Therefore, having tiated “selfhood” tall beings, one cup to give 
up the self forthe sake of quelling the suring of self and others 
(G61.11, 12). Afterall, when the world is burning withthe fire of duhtha, 
wha plcasre can there be in ons own happiness? If ons whole body 
1S on fie, what pleasure is there in one unburat nail (36115, 16)? The 
‘hie oot ofall sorrows is selfish gasping (ima), 0 destroy such 
trasping; abandon pesoaal benefit (artham) forthe sake of beings 
G6LIT, 18). Since desire (cha) is Known as the fist emissary 
(agradam of suffering, which ought to be conquered with eer effort, do 
this by remembering the tut about the self (aima-tba-smt, and 
‘through the thought of conditioned arising (pra-upada-cinta) 
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(G62.1, 2). Then, having abandoned the self in this way, one should 
undertake the good of all beings (sararsarte-artham acaret) (362.7) 
‘The bodhistva vow is then eterated: 


‘So long as there univers in spac, I wil emai, 
progressing 
in Wisdom, doing the good ofthe world 


yavad alasa-nitasya niga loan sambhavet 
‘vat shay lkartham kurvan fa: puroh-saroh 
(G68.13, 14 BR 319) 


‘With a reminder to be one's own teacher andthe student of al beings, 
the text concludes with salutations and reverence to Maljui, the 
bodhisatva of wisdom (BR 319, 320, 

Having summarized the contents ofthe tet, now tum to an analysis 
of te important moral terms, namely kuiala, la, and pupa. 
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ANALYSIS OF KEY 
MORAL TERMS IN THE 
SIKSASAMUCCAYA 


tis not too much of an exaggeration to say thatthe understanding and 
‘use of terms in Buddhist tic isin frurtating state of divergence and 
inconsistency. One ofthe major barriers to any kind of systematic ueat- 
‘ment of morality in Indian Buddhism has tobe this problem, where there 
1s lack of agrecment and uniformity in the tnsltion of important 
‘ems. With an eye to such difficulties, and based on the exegesis of 
Chapter 3, T attempt to define what Santideva means by certain key 
moral terms, [focus hereon fda, a, nd puny, thee terme which 
refer to what are probably the most important moral concepts for Indian 
‘Buddhism In order to geta sens for how moral ideas may have changed 
over time or between schools of thought, have contatedStatdeva's 
‘understanding ofthese terms with what hasbeen gleaned from previous 
work on Buddhist etic. As indicated previously the majority ofthis 
‘work has been based onthe Theravida tration and Pai canonical and 
ommentarial material, so in most cases this will be the basis for 
comparison, 


Kuéala 


The weatment of this important term is a prime example of how 
inconsistency in tanslaton conribues to confusion in understanding 
Buddhist ethics, I hae boen anelaed variously ae “merit” or “morally 
good” (Dayal [1932] 1970: 61; Nagao 1991: 85,91, "ire" o “good” 
(Keown 1992: 120, 127) "happiness" (Brassard 2000), "healthy" (Hayes 
1998: 20), “competent” (Warder 1970), and "wholesome," skilful” or 
“wise” (Harvey 2000: 42). Though all ofthese translations may be 
correct and appropri to thee context, the significant semantic range 
‘naturally leads to confusion when oe is trying to get a specific sense for 
‘hero and significance ofthis concept in Buddhist morality. Moreover, 
since these translations are frequently used for other important moral 


a 


concepts, suchas la (sometimes also translated as “virtue” or“moral”) 
and pura Cmesit” of “happness”) it bosomes dificult to distinguish 
the diferent roles ofthese idea in Buddhist morality. While tue 
‘that Keown’ (1992) analyse ofthis term is systematic and wef iis 
embeded within a certain position regarding the nature of Buddhist 
‘this that seems to distor hs presentation of kuala somewhat ~a pont 
Til tur to shorty To my mind Lance Cousins (1996) work onthe 
crymology and use of hala (Fhsala) is helpful in clearing some of 
the confusion, In an atcle surveying the meaning of this term in 
‘Buddhist and pre-Buddhist sources, including the Plt canon and com 
rentriet, a well as certain Clasial Sansiit and Buddhist Sanskrit 
texts, Cousins suggests that the following semantic history for 
Fudalafusal, 

Cousins indicate that in the oldest Pali and Sanat sources, 
fuéalasala originally meant “intelligent” or “wise” (1996: 156). 
‘Then, because of the importance of ritual knowledge to brains, in 
‘the Brakmanas this meaning evolved to signify “expert in nitual” Pl, 
sources flloed suit, using huala to mean proficiency or skilman ar 
cr cra, but prticulsly with reference to kil in medtatonal practices 
snd the Kinds of behaviour that support meditation practices, such as 
performing dana (giving), Keeping precepts, and vituous conduct 
(@ sla; Sk. fila) (Cousins 1996: 143) Cousins argues that in Buddhist 
canonical sources to calla state or practice kala would indicate that 
iis produced by wisdom, and is conducive to avakening ® odhi- 
‘pakhiya). inthis ence ula usala also usually aecocisted withthe 
‘em “blameless” (anayaya), meaning that an action thats ala would 
not be criticized by a knowedgeabe person, I ter Buddhist (and Jin) 
Seurces, lala can mean “peace” or “happiness” and is considered to 
lead both to fortunate rebirth and to contribute to hepa o awakening 
(Cousins 1996: 152) He argues hatin these sources the term referred 
1 “wholesome” or “good states” generally and thus in the later period 
usa in non-technical context meant somthing that could be tanlted 
5 good?” (Cousins 1996: 156) 

1 terms of the flationship between kala and propa, insofar as 
Auiola qualities or sates are asocated with a desirable or pleasant 
result (japhala; subha-pala) thee is ovelap with the teem puma 
(© puita; karmic ritfulness). However, Cousins (1996: 1S4f observes 
‘that wheres pufa seems to have been used in early Buddhiem to refer 
to acts which would bring pleasant results, or the pleasant results 
‘themselves inthe Pali iterature sala rater than pu i used in com 
nection withthe spiritual path, and alo occurs much mare frequently 
(Gee also Premase 1976: 78). 
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Peter Harvey has built on Cousins analysis and outlined the criteria 
by which an ation can be considered dala He states that the motve- 
tional basis for lulala actions are non-greed (alobha), nomhated 
(dos), nd non-elsion (amoha) the opposites of the hee principal 
defilements (sas) ~ and consequently such actions are supposed to 
‘yield beak, table mind-sttes, esl in happiness ater than harm ot 
Suffering, and comtbut to spiritual progress Harvey 2000: 46f). 

do not detect any particularly novel uses ofthe term kala in the 
‘Sitasamuceaya. In most cass kaa seems tobe wsed inthe sense of 
“wholesome” or good” in genera ike othe late Buddhist Sanskrit texts 
(Cousins 1996: 148-52, 156) For example, harmful oil-ortuned deeds 
(papa), are asociated with what is akuala (1608; BR 159), and aaa 
an be destroyed by things lke pride, gun, and honour (148.8-10; 
[BR 147) If one teaches the perfection of wisdom (prai-paramia) t 
nother bodhistva, his teaching becomes the begining of rot (mala) 
of ula forall disciples of the Dharma (3522-5; BR 311). With 
‘thie foundation offal, te bodhsatva will not tra away fom fll 
svakening (525, 6 BR 311). The bodhisatva’s couse of condact 
(@hadracarya is suppposed to give rise wo both the foundation of ala 
tnd hula itself, which are then to be applied to benefit eter beings 
(296.1-11; 2973; BR 268") As we can Se, some nebulous quality af 
"goodness" or "wholesomeness” coud fit al of these instances 

"The more particular meaning of "silfules:" seems fit wo particular 
examples fom te text In one instance, it ssid thatthe bodhisatva who 
has 2"“coleton of ite” "good habits la-slandha) doesnot ose 
‘the desire for all kualasdharma (147-5, 8,9; BR 146) Cousins (1996: 
152) has suggested tht the phrase udala-dharma usualy refers to 
“sifu states” developed through mediation (Phang), and this tans- 
lation ls seems to fit Santideval use, especially considring the song 
association he makes bergen the various aspects of mental discipline 
and fila (e BCA ch V; 8S 1211; BR 120). Simiaty, he admitedly 
rather odd use of faa inthe context of explaining when a bodhisatva 
shoul give gitsalao suggests the meaning of “kill” Here iti sid hat: 


In the case of a bodhissttva whose power to benefit other 
beings is equal or greater to oneself giving or not giving 
stands inthe way oftheir hala when itis equal or grester han 
fone own, the it should not be done. 

(0445, 6 BR 142) 


‘The translation “ski” seems more apt inthis instance than the more 
lobal quality of “goodness” because of the sense that hula here is 
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ome kind of measurable ability to accomplish something. That is, 
Santideva suggests that in judging whether or not to give agi tbe bod. 
hisstva is supposed to weigh both the overall capacity (Jak) ofthe 
recpint to help beings and his or her sil at doings. Bven more clearly 
‘than the frst example the term lula in his instance seems to include 
‘the sense of wilty or silty of some kind; the capacity todo something 
ell Tiss why “sflnes" seems tobe the beter uanslation 

“To come tothe pin alluded to aie, his analysis of hula Damien 
Keown very concerned to sera lear of understanding fala to mean 
“lif” However, it ceme to me we have tobe careful nt to et what 
maybe evn ver epitimate, ideological or theoretical concerns bind us. 
Keown i concerned tht o transit ola” ae “kif” supports a par 
‘iclar understanding of Buddhist ehics, namely, one that ses ethics 
reely having instrament value on the Buddhist path. He warns "tis 
‘uanlaton cates witht a specific implication forthe nature of Buddhist 
this, namely that itis titan” (1992: 119) But obviously we should 
fot avoid sucha tanelation ifthe word doe in fact havea wiltarian or 
instrumental sense in some case, especialy since this dos nt necessar- 
iy imply an overall commimeat toa titran view of Buddhist ethics. 
‘As Cousins suggests, “Tam not convinced that a ilitarian implication 
oes infact necessarily fllow [om this wanslation), Skil let alone wis- 
om, can be valued for more reasons han wiltarian ones” (1996: 138) Az 
we have seen fom this word’ eymoogy, there is clea sense that ala 
was used inthe same way We tse “Ski” o “saul ints association 
‘ath ual or meditation experts, and the ability to do something well 
(eg. meditation practices, keeping peeps). Theresa very clear sense of 
‘ult inthe definition Keown himself oes: 


‘Kusala denotes those things that are to be pursued if 
‘alighienment isto be atid. Is contary, aula, charac- 
‘erage whatever i negative inthe repect andi accordingly to 
be shunned, 

(Keown 1992: 116) 


He then goes om to quot from the Agtara Nilaya (58), in which 
the Buddha is said to have urged monks to abandon what is akusala 
because it conduces to woe and sorrow, and to calvate what i fusala 
because it conduces to profit and hapines (cited in Keown 1992: 116. 

"Now Keown objets to translating fuala ax “skilful” because this 
word bas only non-moral, technical sens in English, and because it 
‘hereby contributes tothe misunderstanding that morality is valued only 
instrumentally in Buddhism. That is, he ses it as helping to support 
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what be cals the “transcendency thesis” whichis tbe idea held by some 
cholar that morality in Buddhism is merely the mean tthe end of 
nirvana, and that morality is thus “wansended” in the state of 
‘Buddhahood or arhtship’ It is because Keown thinks that translating 
Juiala as “fl” commits net this reading of Buddhist morality that 
he argue so strongly agaist it He argues, persuasively inthis regard, 
‘that a Buddha o arab is someone who exemplifie vite atleast 
part because that being is characterized by luala, and that thisindicates 
both that morality is no wanscended in enlightenment, and that fala 
states or qualities are intrinsically related tothe avakened stat, and not 
merely instrumentally valuable. To understand hula as “sifu” he 
smues, carries the unavoidable implication that ethics in Buddhism is 
“excusvely a technical activi” and that whats called “ludala"isoaly 
important in a ulitaian sease (Keown 1992: 118-20), 

‘While agreeing with Keown in his rejection ofthe tanscendency 
‘thesis, Fhave to disagree with what he takes tobe implied by the idea of 
‘ula a fel” fore sem to make some unwarranted assumptions 
shout our view of sills He seems to think for example, tat sil are 
necessarily of instrumental vale only, and not ininsicaly connected to 
‘the objector goal to which they are dieted. But this is rather odd 
assumption, for when we consider, for example, the various proficen- 
lesa musician needs to bea skilful player such as a wellrined ea, 
& Seaseof thm, dexterity the patience and determination to practice — 
itis nota all obvious tat such aiites donot have any inherent wort, 
Moreover it is clear that suc skills are aot merely incidental tothe 
bility to play music wel but are in fact essential to it they help define 
‘what tio bea "good musician” Thu, Isannot se how understanding 
Iiala as "sf" automatically commits one toa uilitarian view of 
‘Buddhist morality. Similar, Io not think this tanslation commits one 
to the tanscendency thesis, for just as a fully awakened being is not 
‘thought to tansend or abandon hula states, we donot think of sifu 
atisans or artists at the peak oftheir careers as having transcended the 
Sil. Rather, we think of them as having reached the height of thet 
‘il Ths, the translation offal as skilful” dos nt automatically 
lend tel ether to uiltarinism oo the transcendency thesis Inf, 
it seems to me to convey an important aspect ofthe concept of ulala 
‘tha is not obvious fom alfemate tansltions, such ae “good” or 
“virtue: namely, that ull is used to refer to actions or states which 
axe not only inherently “healthy” or “happy” de to their being fee of 
red, hated and delusion, but so that they facilitate further happiness 
for wells, nd are conducive to nirvana. Fr this eason Thave to reject 
Keownls argument agains the translation “skilful” 
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Having sid that, Ido acknowledge Keown’ point that one problem 


nd that "we shouldbe cautious about adopting concepts with many hid- 
den implications, deriving fom a long history of European theological 
nd philosophical debate” (1996: 139) In this regard think we might 
scualy argue more strongly for the translation “skilful” because as a 
‘wanslation of kuialait will bear very obvious meral connotations in 2 
Buddhist context, but a the samc time wil not carry with i ty con- 


cepual baggage Hom the history of European moral thought This, of 
‘course, cannot be sid forthe ferm “virtue” The translation “whole- 
Some” seems also to be a good alternative, since it conveys the idea 
of something good in tel at well a being conducive to health or 
happiness. 

“he challenge is thu to finda translation that encompasses the sense 
of sii, inteligent, or expert in some way Gin tha refers to stats of 
‘tates that lead to nirvqa and are conducive to happiness) and good” 
{the moral sense and in the sense of inherently belt or wholesome 
Thus, ideally we need a word that means bot inherety valuable and 
ood and instrumentally ueful an infeligent. The diiculy in finding 
uch a word may reflect the moder assumption that there is @ gp 
between the realm of facts, o What we can KBOW and in which we can 
develop expertise, andthe realm of values and norms: a subject o which 
1 wil retunin the conchusio ofthis study Inthe meantime, I would 
suggest hat “wholesome” “heal,” “good” and “sifu” areal ecep- 
‘le if separately not ntelyeatiefcory, renderings of the tem ada, 

1 sum, Thave argued that there are goed reasons to translate Aula 
as “skilful” and that this does not commit us to ulti view of 
‘Buddhist chics. Cave also suggested tht inthe Susasamuceaya, we 
can see examples of where lula can mean both skilful” and the more 
enor idea of "go0d” As such thre do ot appear tobe any innovative 
‘ee ofthis term in the Sigasamucoaya 


‘Sua 


‘Based on translations, at east, what would appear tobe the single most 
Important term for understanding Buddhist morality i the word that 
{s commonly translated at “moms” "moral viru” “morality” of 
“vets” This is the term sta, which iterally means custom or habit, 
but can also mean more generally character or dispsition, and has the 


n 


sense of good character or habitually good behavior (Apte sv; 
Monir-Willame 1988s.) Because the English terms “morale” and 
“virtue” have similar meanings to this, we can sce the sound basis for 
‘these translations. However, it sem tome problematic, not to mention 
confusing, to translate fla as “morality” a soften done, particularly 
in the context of studying Buddhist ethics, where frequen the goal is 
‘to try to understand where morality fits inthe soteriological scheme. To 
assume that ila is “morality” seems to artificially mow and skew 
‘the ingury fom the outset, because de facto everything ele is "aot 
morality” and consequently other important aspects of morality may 
‘be missed. This may also result in giving undue importance to a. In 
‘the interest, then, of cating as wide anet as posible, I would suggest 
that itis beter to use a more precisely defined understanding and 
‘ranalation ofl ( 

‘A more refined understanding of what Stntdeva means by this 
term may be derived if we look atthe use of the tem fla in the 
Sitsasamuccaya Here it appears to have atleast two distinguishable 
reanings. Fir eal that la was sometimes used synonymosty with 
vrelfie ubha) and karmic fuitfuness(punya) fr the thid of the 
‘roe things besides “self” andthe “objects of enjoyment that on so 
protect, purify, and cultivate, Inthe section on protection, for example, 
‘ia, punva, and Subha were used interchangeably to refer to karmially 
Positive or formate deeds and their consequences (sce Chapter 3, 
"Preservation of welfare”; BR 145-7). 

However, fa and pure are not always used synonymous under the 
purificaion of well (iubha), for example, pumas sad to be puiied 
‘Hrough the cleanse and perfection of giving (dana) and a, where la 
is glossed by the word “conduct” (cary) Q734; BR 249), Santideva's 
Claim was that pura becomes pure wheal is pufed through its basis 
im emptiness and compassion, and trough medising ca the “best 
aspects of emptiness" (aralararpea) (K. 2b; see Chapter 3, 
“Purfetion ofthe objects of enjoyment and welfare”). Thus, a seems 
in this context to refer to action that are “fortunate” o armically rit 
fal and purya'o refer to the ffl consequences aswell asthe fruit 
‘nature of such actions fer generating beneficial consequences. 

"Now we have acen that fla canbe sod interchangeably with puya 
to mean kamicaly fruitful deds or the eslts of those deed, o it can 
be distinguished from puna and refer ony to the actions temacves, 
and ot the consequences. As to what kind of conduct, exactly, the text 
isnot tesbly forthcoming. The word cad weed at gloss for fa may 
mean conduct in general, bu can alo refer specifically tothe couse of 
conduct ofthe bodhisattva(BHSD 226) Thre is als the claim that la 
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is whatever scion supports mental discipline, particulsly mindfulness 
snd immediate avareness. Fr example, under the topic of guarding the 
sel the importance of mental discipline was stressed and Statdev, in 
his own words, indicted that: 


‘Whatever ations are the causes of samadhi, those ae included 
under ia, Therefore, one who secks to gin samadhi, ought © 
cahivat the hat (a) of immediate awareness (sampraianya) 
nd mindflnes (amy; s also one who socks fl, must make 
sn effort with regard to samadhi 


‘ato vapampate ye bec samadhi-hetavah proyogas te Sa- 
“dnargard ii tasmat samadhy-arthina smrtsanprajanya- 
‘ilena bhavteryam sath Sladrhind pt samadhau yamah 
lanyah 

(213-5; BR 120) 


Thus, anything that leads to concentrated awarees is included under 
ila, afta conversely is conducive to samadhi (lam hi samadhi- 
‘savivatantyam) (12.1, BR 120), Such a claim fits quite comfortably 
With commoa expositions ofthe Eightfold Buddhist Path, andthe appar- 
tly very early division ofthis path into three mutually supporting 
factors: morality (la, concetraton (samadhi), and wisdom (prajia) 
sla, samadhi, path) a the context of his three-fold division Sila 
ts described as essential for concentation, for the simple reacon that it 
is diulto havea calm and wanqull mind ifone is plagued by remorse 
or worry about wrongs one has committed. 

[Apart fom thi and the statement in Krk 21b thatthe purification 
of fais based on emptiness and compassion, Satideva says nothing 
lee directly about the nature of fla inthe Ssasamucaya, although it 
|sevidently something that cn be accumulated or “heaped” s that one 
anhave a "mass" o “collection” of a (ia-skandha) (178.11, 178.16; 
[BR 173,174). It is also something that an be pure, asin “these are the 
blessings of one whose vue is pure: or defective, since “bad frends 
(atalyana-miras) are weak or “dashed” in la (Guhl, aipanna) 
(GR 52,48), Also, Sinidev asters thatthe Mabtyna andthe study of 
the perfection of wisdom (pra-parami) ae not x subsite frit, 
both fa and the monastic rules (prarmolva-sngya) ae necessary for 
‘the path (BR 63,71) This supports the conclusions of other scholars hat 
Silas not equivalent othe code of conduct for monastcs found i the 
praximotsa (Prbish 2000: 37-40), and assuming tht what Santideva 
means by “Mahiyans” and the prajia-pammia is essentially the 
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teachings on emptiness, tht merely knowing the natre of emptiness 
doesnot obviate the need fora. Perhaps the clearest eral statement 
shout fla comes ftom the Bodhicaravatara, where Santideva sates 
‘that "When one has obtained a mind indifferent o wordy tachment, 
‘thats considered the perfection off," (labhe vratictelaparamit 
‘maia) (BCA V:11). Thats, ais accomplished when one's aspirations 
tte no longer dete to achieving wordy goals 

All ofthis suggests tht, apart fom its oveapping use with puna, 
‘here doesnot sem tobe any evidence to suguest hata fer Sanideva 
meus anything sigificamly diferent fom how it has been understood 
in previous literature on Buddhist ethics based on Pai sources. Slain 
‘these coneatsis described primarily as slf-resrained religiously oriented 
‘behaviour or habits, and usually elaborated in terms ofthe Sr 10 precepts 
(pata, dasa) and the tee factors on the eightfold path assoc- 
sted with la, namely, ight speech, right action, and right Liveibood 
“Taking this into account, we can probably understand a to mean 
“vrtaous or “eligously good” acts or customary behaviour (pratt, 
wheter mental, verbal, r physical 362; BR 38). The terms "virtwous™ 
‘nd “religiously good” are intended to reflet the fact that such actions 
‘would not be based on worldly atachments, and ae rather Founded cn 
Compassion and wisdom. Thee is also a sense in which Ja implies 
‘resrained conduct, as, for example is evden inthe “ive fa” or ive 
precepts (paca), which are yous to “retain from’ five deeds, 
anes aking lf, aking what snot given, fase speech harmful conduct 
in the pursuit of pleasure, and consuming causes of earcessess such as 
Alea" The idea tht dla refers to “restrained good condbct” would 
hp disinguish it fom dana, genrosiy, which in some senses would 
represent the opposite of resant in good conduct. This also makes 
smote sense ofthe list of the six perfection, since in normal parlance 
one would tend to understand generosity asa Virtue in itself ran aspect 
of morality rather than separable from it That is, if we translate ila as 
“virtue” or “morality” then we are forced to think of generosity (and 
patience) at somthing that i outside the sphere of morality and nota 
‘rte (). Ts something like “extrained good conduct” i preferable, 

‘Although there smo doubt tht Statideva assumes the importance and 
value ofthe traditional precept,” his understanding of “virtuous conde” 
Would also inclade actions which are part ofthe odhisatva path as 
‘escribed inthe nie-fold scheme at found inthe Sifyasamuccaya, We 
Will consider how this compares with other descrisons of ila inthe 
Tadian Mahayana tradition when we come othe net chapter 

1 sum, it would appear that for Santideva la vefets wo individual or 
habimal “good deeds.” partculaly those that imply restraint in some 
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ay. Such deeds of habits are “good” or “virtuous” because they are 
based in emptiness and compassion, and characterized in their ideal 
form by indifference to worldly things. When one's whole mentality has 


‘his qual, sais perfected. From its synonymous use with puna it 
leo pears tat sla can be used to refer to the postive or fortunate 
results that are assumed tobe the result of such babaviours. 


Punya 


To uno the notion of pupa,” we have sen in he section on guarding 
welfare Gubharalza: Chapter 3, "Preservation of welfare") tht 
Cousins’ (1996) analysis ofthis ter, which was based on Pali canonical 
Seuces and commentaries, was also applicable to the Sitsasamuecaya 
Cousins suggested that puna refers to something “fortunate” oF 
happy” ae well as to "an act which brings good fortune” or "tothe 
happy result inthe future of such an ac (1996: 155). To reflect this 
sense ofthe postive “ripening” (pak) ofthe Karma of actions, had 
followed Harvey in translating punyaas something "kamicaly tu” 
"karmic futon” or “a karmiclly fitful act” (2000 18) ts opposite, 
‘punya, together with the synonym papa, refers to an act which is 
Karmically unfutful and leads to harmfil or unhappy rosuks, the 
‘unfruitful and unhappy consequences, othe characteristic of unfutfl- 
ness and misfortune. I suggested that this understanding of puma 
Seemed appropiate for the Sisasamuceaya, since pura is sometimes 
‘used synonymously with tla aswel as uta, which, a already stated, 
literally means “good fortune” “auspiciousness” or “happiness,” (Apte 
dba). Thave sid in Chapter 3 (under the section on “Preservation 
of welfare") tht while both punya and Subha are commonly translated 
te eri” Coating has rized this a misleading because ofthe sense 
‘that “meri” implies something "being deserved” Insofar as itis primaily 
‘the nature ofthe actif as sil or wise (kul and well-intentioned 
‘which is thought to determine whether there i any positive (or negative) 
Karmic rests, rather than some outside force, the concept of "mei 


sw that like fla and ub, pure is used to refer to the hid thing 
besides the self and the objects of enjoyment tobe protected, purified, 
snd eahanced. That is, besides his own person and objects of pleasure, 
‘the Bodhisattva guards, cleanses and then increases the benefits ofall his 
sods (guna) for the sake of awakening others. Purya is also talked 
shout as something tat canbe accumulated or “heaped” for example, 
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when a bodhisatea gives a gif or offers the teaching of the Dharma, 
thie is aud to bring a "grest mass of puna” (bah punyaskandha) 
(GSL15, 16, BR 311; Se also 275.13; BR 252). This, ofcourse, makes 
Sense if we think of puny asthe “good fortune" or “fruitful conse- 
quences” ofthe bodhstv's actions, We also saw in the text that for 
Samideva the essence of guarding (rats) or protecting puna is 
bodhiparinamana, te dedication of karmic ritflness!—the fortunate 
remus of one deeds to the sim of awakening (158.6; BR 156), Since 
the motive behind an act determines to a large extent the amount of 
karmic benefit that arises, naturally ifthe motive is not selfish gxin 
but to become awakened forthe sake of others (Sintidew's see of 
swakening), te karmic fortune willbe "guarded." Forth same reasons, 
it makes sense for Santideva to say tht pum is purified through 
“actions whose essence is emptiness and compassion” (K. 21b). In 
Santdeva's thought tere could be no purer basis for any ded than the 
understanding of empsines and the concern alleviate sufleing. So, at 
‘the calmintion of the bodhisatva path at he has ouined it, when 
‘the bodhisatva has fully realized the tut that being conditioned and 
impermanent, the self i the same as the ober (pardomasamatd), sod 
‘that therefore the sufering of thers isthe same as one's ova, then ahs 
point the benefits of his deeds “aris infinitely” or “enlesiy™ and 
‘the dedication or application of puna to help other beings “happens 
completely" 

tis when we come to think seriously about the implications ofthis dea 
of “tasferring merit” or “suring Karmic fruitflness” (parinamand) 
‘that we soe apparent differences beween the role and understanding of 
‘puny in Santideva’s work andthe primarily Pa-basd literature oa 
Buddhist ethics. Such differences ae highlighted when we consider the 
claim thatthe arhat(&arahat) has “passed beyond” and “abandoned” 
‘pape @ pia) and papa Such statements re made in the Stampa 
(GN 520, 636, 790), one of the oldest books ofthe Put canon, sod 
appears represent a certain way of understanding the nature of karma, 
fd the art in the Thravida tation.” The contrast with what must 
be Satidevas view of punya becomes clear when Wwe look at how this 
ssseton has ben interpreted, Using primanily canonical sources, Harvey 
ofes two explanations. 

At one level, he suggests, it refers tothe fact that because an arahat 
has destroyed greed hatred, and delusion which are the roots of wat is 
unwholesome (aula), the ations ofan arahat are all spontaneously 
Wholesome, and there is no deliberation neded with regard to What is 
Fight or wrong. There is no clinging to, or no thought ofthe karmic 
result of on’ actions; thus on has "passed beyond pula and papa, 
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because as an arahat one “no longer has to deliberate about doing the 
‘right hing’ Harvey 2000; 43). 

However, there isa second, more significant sense in which the arahat 
has gone beyond puta and papa. According to Harvey’ explanation, 
‘his shat the actions of the raha actualy donot bear any goed or bad 
amie frut, because only actions conditioned by caving are thought to 


‘his is that if one ie following the Buddhist path and is aiming at the goal 
of nirving, hen one kif deeds those motivated by nom greed non- 
hatred, and non-delusion — will ulimatly ead to the ture cessation of 
‘arma (good or bad) in the sense that they lead one to a point where 
arma, and thus rebirth, ends (AL 134-5, 263) As it says at Aigutara 
‘Niky CH. 108): 


There ae thee causes forthe arising of hamma: now-goed, 
now-iatred, and non-clusion. The kama done with one of 
‘these, eased by it asing out otis sill not blameworty, 
and brings happiness (subhe-patan) it conduces © the 
destruction of kamma, no th arising of kama 

(Gans. Gmbrch 1997: 53) 


‘there is no more rebirth. Tis isthe more significant sense in which 
nya is transended. 

Harvey (2000: 4) and others (Rahula 1974: 8; Premasn 1976: 736, 
Keown 1992; ) are carefl to point out thatthe fct thatthe arab is 
beyond pula” doesnot mean thatthe arabit is beyond morality of 
‘itu. They assert rather that the idea is thatthe arabar's actions are 
spontaneously good or wiolesome (kusla), because al root of what is 
“unwholesome (oli), the defilement (Piles; Sk, Hes) have been 
eliminated An arahat is sad to be virtuous, (laa), but aot stla- 
‘maya: not “made of sa” or not “consisting in sl” (MI. 26-7)" 
Comparing various tanslations of this phase, Harvey interprets this to 
rmean thatthe arabat has perfected all aspects ofthe Noble Eightfold 
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Pat, and thus has nothing to a to this moral and spstual perfection: 
bobs as 1B Horner states, no sdtion to make to moral habit” (MIE: 
226, cited in Harvey 45). Thus, perfected the aruba is naturally and 
efforesly virtuous (or acts with restrained good condita, but 
without any attachment to precepts and vows (P sl bbatapardmasa; 
Sk la-yata-paramaria), and witout being karmicaly fut 

Tithe sbhidharmaItesture aswel one finds similar understanding 
of punyu. For example, the View thatthe arab is beyond puta is 
‘xpaned in the fouth chap ofthe Abhidharmalaia and is commentary 
(Gbhidharmatoéa-bhasya, in which Vasubandu distinguishes beeen 
‘wo Kinds of wholesome or “healthy karma’ (aial-tarma) (Hayes 
1998: 20) One frm of kuala-karma wll ead to otber kinds of whole- 
Some karma (eg. generosity, which can lead to a cycle of exchanging 
fife with other beings) anda second Kind doesnot ead to ay kind af 
onsequeace oF ripening (pak) This second kind of healthy karma 
1s achieved when one has completly eradicated the “ntoxicatons” of 
“contaminations” (Arava) of sense-desie (kama) caving for conned 
existence (bhava), misunderstanding (avid) and opinions (a) 
‘When this is achieved, wind (ra is filly elized andthe person's 
actions ar no longer considered karma, because thet actions are not the 
cause of future consequences (patty) (ABK 2: 7, in Hayes 1994: 
24,25, 3). Because such person generates no more karma, once his 
present Karma is used burnt up he is Uberted ffom the eye of 
rebirth In this way, only people who lack Wisdom, the so-called “ooish 
masses" (pythagjana),perfom deeds motivated by the dese for hapi- 
ness and pleasure of the seases (ABKh 3:28) Tis isthe kind of deed 
‘hat is called “meritorious” or ful (pemtarma). All such actions 
‘xe considered healthy or skill in come way (ual) since only ll 
actions lead to peasant results Yet, not all skilful actions are karmically 
fruit, because as we have seen the ats ofan att who has wisdom 
produce no karmic ipening, fruitful or not Hayes 1994: 25). 

‘As we can sein both the Pali canonical tradition” and abbidharma 
of the Abhidharmatota-bhagya, punya is understood to be necessary, 
but not suiieat for realizing nirvana. Punyais essential because i is 
‘trough “ood karma” tut on is reborn a a human and ina station 
which wil allow one the opportunity to study Dharma. However, since 
nirvana ie tought tobe beyond al birt the action ofan arb, a ib- 
crated being, donot and camo be thought to have the capacity bring 
fuer kame fufulness. Hence, Karmically fortunate acts ~ that i, 
acts which are essentially pure but still marred by aces of impuity (the 
‘ea o asravas)— wil tend to lead o happiness and to pleasant states, 
but have a limited vole on the path. They cant aloe lead to complete 
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awakening, which requires insight or wisdom (prajia) as wel, since 
insight i what is needed to completly destroy the ignorance which is 
‘the bass forall impure, and thereby Larmically “poteat” sctions 
Another way of understanding itis that karmicallyfruitfl acts are 
sential Because they lead to fortunate rebirth, but since nirvana is 
‘beyond al rebirth, puna must have limited valve, and must therefore 
‘be anscended. 


Punya and its problematic “application” 
‘When we consider ll ofthis in ight ofthe understanding of purya in 
Samtideva's work, a major doctrinal difference surfaces. Fr according to 
Samridev, by the time the Bodhisattva has completed the sage of purit- 
cation, he is eupposed to be cleansed of both any untuitful actions 
(papa, and te impurities (Hes): though realizing the emptiness of 
the person, he is supposed to have “cut them out by the root" 
Consequently his actions should not generate any more karmic ripening 
stall and he should according to canonical and abhidharmc views, 0 
beyond puna. But ifs, in what way could he alo be understood to 
‘build up infinite masses of mer” and then “apply i completely to the 
pening of beings”? In other words, if an enlightened being is not 
supposed to have any capacity for karmic fulness, how can there be 
Dodhisattvas who eadlesly creat an abundance of karmic fruitless, 
which they then share with oes? 

we lok at ow thie issue hasbeen dealt within the scholarship on 
Indian Buddhist ethics, while we find an acknowledgement thatthe idea 
of “sharing karmic fruition” isan important aspect ofthe ethics of the 
‘dist, thre sems te litle discussion ofthe implications ofthis 
ea for the understanding the workings of kama, and how it indicates 
{sift in understanding the role of karmic fruition on the religious path 
For example, in comparing the idea of lain Mahayana and Theravada, 
Harvey points out that dedicating karmic futuess “goes beyond” 
simply soguring the kinds of wholesome qualities (hulala-dharma) 
vallable trough the practice ofthe Eightfold Path, but the posible 
Implications of this are not pusued (Harvey 2000: 131). Similarly in 
Aesriptons ofthe bodhisatva path that follow the fen “stages” ot 
"grounds" (bhamis), a bodhsatva is suid to become a celestial being 
whois no longer bor according to Karma a the seveuh Dhami (Lopez 
1988: 200-2; Harvey 2000: 128-30) While i is apparent that com 
pared to the Theravada tration, a diferet view of karma and karmic 
pening must beat work in the Mabtana, neither Lopez nor Harvey 
‘mention this. Keown also indicts that he accumulation of punyais one 
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ofthe diinguishing aspects ofthe Mabtyina, but this subject atracts 
no attention in his comparative analysis of Theravada and Mabayana 
ethics (Keown 1992: 137,180. 

‘Upon consideration, i seem that an explanation for this doctrinal 
iscropancy might be found inthe scholarship on dedicating or sharing 
amie fruitflnes (purinamana), or what is commonly temmed “met 
‘rane since this idea is obviously closely associated with pupa, and 
tends tobe considered Mahayana development which later infueaced 
‘Theravada practice. A. L. Basham, for example, in discussing the evolu- 
tion ofthe concept of the bodhisattv, associate it and the doctrine of 
parinamana with the se of the Mahayana in India However, as 
“Minora Hara (1994) has shown, many ditfreat forms of sharing mit 
occur in Hindy tations, and within Buddhism Gregory Schopent 
Scholarship has undermined the idea tat “mest wansfer" was ever 
Sticy a Mahayana phenomenon. His work on donative inscriptions 
Indicates thatthe notion of dedicating pura goes back at leas as fr as 
the thin century ce, and that this was a Sravakayana as well as 
Mahayana practice (1997: 35-43) Indeed, diffret types of "mesit 
edicason” practices ae found in the Pai canon and commentaries. 
Such practices, called paidanaby Pali commentators, include dedicat 
ing gifs to the Sangha to benefit deceased relatives (ptas) of gods 
(devas, and resolving thatthe one's good actions might Yield benefit t9 
oneself in fture (Harvey 2000: 6S; Egge 2003) However, apiing to 
diet or ranaform the fut of one's deeds to benefit anther ~ which it 
‘the widespread and characteristic Mahayana practice ~israr inthe Pali 
canon Egge 2003), and the idea that celestial Buddhas and bodhisatas 
an offer ther pupa to help sentient beings seams to be a uniquely 
Mahayana phenomenon. As Gambrich (1997: 57) states [in caly 
‘Buddhism, the Buddha was a saviour only in the sense that he taught the 
vay to salvation. In the Mahtyana, both Buddhas and bodhisatvas 
Saved more dec by wansering mei" Ihe is comect when be goes 


‘Now of course the most obvious doctrinal issue that aise in 
connection with sharing punya isis apparent contravention of karma 
‘theory, andthe idea thatthe consequences ofan action willbe experi- 
enced by the person, of in the Buddhist case more parculaty, the 
‘onecousness continuum (cit-samtdna), who commited the action.” 


Inatempting o explain thie phenomenon, sme scholars have suggested 
‘thatthe idea ofparinamana reflects a geeral “Loosening” ofthe karma 
ocrine. Basham, fr example, suggest that mest transfer was pat of 
widespread reaction, evident alo in Hinduism atthe time, against 
bliin the sgid operation of karma” (1981: 37). Such a reaction is 
reflected in the development of the devotional (bhakti) tradition, whose 
Popularity may have contibuted tothe sccepance of merit tanefer 
(Gasham 1981: 44), Similarly, Hara (1994: 104) suggest that through- 
‘out Indian history one ean find doctrinal efforts to modi the rigorous 
causal mechanism of karma, with the tansferabilty of good karma 
(Gaya, subea, dharma) prime among them. 

‘Some authors explain the phenomenon of purinamana asthe logical 
outcome ofthe Mahsyana doctrine of emptiness (Samad) and ming only 
(citamaira). As Harvey (2000-128) points out, in a context in which all 
'sunderood tobe empty andr mind-lependent, there are no inherent 
‘owners of karmic benefit. The wanefernceof kami futfulnese i pos- 
ible because ti “empty” and docs not realy” or “ukimately” belong to 
& partcular Being, which isa fiction in any cae- Thus, in his sense, as 
Willams says, "the notion oftanference of mer fie squarely within tbe 
ontology andspiituiy ofthe Maaydna” (Wiliams 198 208). 

This helps us understand why the idea arose that one could “give 
aay" or apply pura for something other than one’ own benefit 
However, this does nt explain why, ia bodhistva has overcome the 
Achusion of self and eliminated the Heias and arvas, punya should 
continue tobe generated at al since according tothe earlier aditon, a5 
Wwe ave seen, actions that ae pure and wholesome in this way are not 
Supposed to lead to further karmic consequences and are even said t0 
lead to the cessation of arma. To highligh this problem, we need only 
consider that the above doctrinal explanation of merit transfer could 
ually, fot in slighty diferent form, be generated from Theravada 
views: that is, a Theravidin could equally well sy that since persons 
(pudga), ke al composite phenomena (sanska-dharma) are cond- 
‘Honed and impermanent, they are atthe inherent owners of anything, 
sand thus the postive karmic consequences of ations can be “shared” 
became, ike ll conditioned arising they donot “belong” to anyone. On 
‘his analysis, one might understand the “wansferof merit” as simply 
rather good metaphor to indicate what happens to the effects of good 
tions (puny) ~ 0 called "good karma’ ~ whea the illusion of sls 
‘overcome, Since both one action ad ther effects ae no longer under- 
Stood tobe owned, hey are “shared” and in this sense an awakened 
being can give avay his or her “merit” But this leads us back to 
‘the problem, for if merit wansfer is based onthe non-acceptance of an 
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seal self (anaiman) inthis way, then why is it that arahats inthe 
‘Theravid tation ae understood to overcome orby-pats karma and its 
concequences, whereas bodhisatvas in the Mabsying sccumulte and 
hare without limit?" 

"Ha Daya in his remarkably comprehensive study of The Badhisata 
Doctrine in Buddhist Sansrit Literature (1932) points inthe dcetion 
of an answer, I thnk, nhs observation of the increasing importance af 
puna in the Mabiyans. He suggests that in te early petiod of the 
“Mahayana it was simply the mean of securing happy rebirth, asin the 
‘Theravada tradition, but that nthe later Mablyana the idea arose that 
nya itself coud lead to avakening. He cites Santideva as having ‘sub- 
‘tuted the “wansfer of puma” forthe Pecection of Wistom (erajia- 
‘paramia) as the final gal ofthe bodhista's carer” ($831.19; Dayal 
1932189, 190). Pura, he says, thus usurp the position of wisdom. He 
‘uaces ths beach ofthe “old and approved” doctrine of Buddhism, 
whereby Karmie futuiness and wnfruitfulness ("edt and demerit’) 
‘were scl personal, tothe infuence of the more socially eriented 
Hinduism, and the corresponding value that the Mahayana tradition 
laced on socal sympathy. As ares, “the Mahayanst nearly abrogated 
‘he old lw of karma and replaced it by the new gospel of kana” (192). 
He goes onto compare the Theravada understanding of karma tothe Old 
‘Testaments demand: "an eye for an eye and 2 tooth fra toot" while 
the Mabiyana is likened to the New Testaments gospel of lve a the 
supreme law. 

‘Although given the existence of various forms of punya-sharing in 
‘Theravada Buddhism, Dayal was probably wroog in his iid asessmeat 
of karma in Thervida, and the dated language and metaphors notwith- 
Standing, T think Dayal’ emphasis on the imporapee of pupa in 
“Mahayana is certainly, as we have seen, evident in Sanidevas work. 
would question, though, the idea that mest or karmic fruitless 
‘replaces Wisdom onthe path to buddhabood. Rather, asthe inal section 
ofthe Susasamuccaya indicates, Saatideva views the tw things sit- 
‘macy comected and equally eseatia, sine the limitless prodaction of 
‘puny an its complete offering to other beings is based on the bility o 
fully recognize the truth about the self (amatatva) andthe equality of 
Self and other” (pardmasamad), and these in turn are based necessarily 
fon recognizing emptiness. However faved and general the explanation, 
‘though, Dayal analysis does go some way towards highlighting a east 
the prominence of punya on the bodhisutvs path, Fora more dtaed 
explanation ofthis doctrinal development we can tur to Nagao Gadjn. 
‘Through his analysis of merit transfer wo can glean both clearer 
understanding ofthis notin, and an answer to our puzzle about pura 
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Ina shor esty onthe “Usages and meanings of parinamant,” Nopao 
(1991) points out that the use ofthis phase in Mahayana texts indicates 
‘that puny could be “transfered” or “dicted” towards fll awakeaing 
(canyaksambodii, or for the purpose of "coming back to the wold of 
Samara In boh ass, the implication is thatthe bodhisattva diets his 
Karmic benefits away fom his own personal guin and towards the 
welfare ofechers— on by becoming a fully avakened being, the other 
by offering his karmic goods tothe world of sentient beings. As an 
example of the later, he cites Vasubandhu’ commentary on a passage 
ftom the Mahayana-stralamkara (XX-XOX, V. 11) in whichis aid 
‘hata Bodhisattva a the fourth stage (bmi) “anesthe [hirty-seven] 
tlds to enlightenment to samsira” Nagao then quotes Sthiramatscom- 
‘mentary on this statement, which explins tht this means tha the thiy- 
Seven as or factors contributing to calighteament (bodh-patsia 
‘dharmah)? are normally thought tobe the cause for liberation fom 
‘mat, bat hey can become the case for being born agin in smsica 
if they ae “embraced” (partgrta) by the means (paya) of compassion. 
‘Sthiramat continue: 


When a bodhisatva, through compassion, practices such 
‘thirty-seven ads to enlightenment that ae conirary and adverse 
(imu) to samsara beeause he practices them fo the sake 
of benefiting sentient beings by virtue of his compassion, 
those thirty-seven aids to enlightenment become now-contary 
to samsara and become the cause for coming face to face 
(adhimutha) with samsara; thus, itis stated that he wanes 
[the thirty-seven aid fo ealigheamen!] to samsara 

(Nagao 1991: 87) 


Thus the ids or factors tat re supposed to edt liberation om the 
cycle of rebirth become a causes for rebirth when they are “transformed” 
cr "vedrected” though compassion. Based on this passage Nagao 
aggets that purindmana ie the method of "directing meri by which 
bodhistas can dcie tobe reborn inthe wold to work fr the benefit 
ofeings. So parinamand essentially reflects he intention behind fruit 
‘tions which appli them for or iterally “bends” them towards 
(Gar + nam) samsts, towards etn beings, or toward fall awakening 

‘We can find examples of both “merit-destinations” in the 
Silsasomuccaya: wansferring karmic fruitfulness to awakening 
(Gothiparinamana) is ai o be the essence of protecting pumya (33.16; 
BR 36 and 158.6; BR 156), and there is along passage inthe context of 
calivating welfre Gubha-vardhana) in which the sklfulness(kulala) 
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and the root of sifulnss (kuita-mala) which result from the 


Primarily (bough not exclusively) based on texts and commentators 
fiom the Mind Only (Citamata) tation of the Mahayana, t would 
scr that Snider's use ofthe concep is very sia. 

‘Armed with a more precise understanding ofthe notion of merit 
‘wane, we ae sil left with one problem: if pura is a typeof karmic 
consegueace, and beings with wisdom surpass karma, how is it that a 
Dedhisatva, afer reaching a level spiritually equivalent to an arht, 
‘Keeps accumulating i? Again, Naga provide assistance. He discusses 
the problematic case of Srivekas "convering” to the bodes path 
such beings, he points out, woud have practised withthe aim of geting 
ut ofthe cyte of sansa, and would have thus eliminated the impur- 
‘ies (eas) which cause rebirth. This dificult and the colton ae 
described as follows (talics mine) 


[Nowy  rivaka who has trained himesf in accordance with the 
fravakayana, has already climinatod Hea, the cause for 
rebirth inthis world. A bodhisat, however, das not imine 
lias for the purpose of remaining in sams, that is, not 
tering into nirvana... and his compassion is nshing but a 
sor of aHeta retained by him. Therefore, forthe Sevakas Who 
have been tuned to always aspire for nirving, thee is no way 
tobe reborn inthis world, except by means of parinamana. 
(Nagao 1991: 35) 


‘Nagao’ idea is that Sravakas need parinamana so that they can 
“weansfr” the fruits oftheir practice away ftom liberation and towards 
‘the benefit of seaieat beings, and as bodhisatas they canbe rebor in 
samara by vite oftheir compassion, wich "is nothing but a sort ofa 
Keia’() Further o this point, Nagao elsewhere indicates that acord- 
ing tothe same text (Mahoyanastiralamkara) a bodhisata is thought 
tobe reborn from a numberof caures oe than Karma or Meta, such 
2 by the force of hie vow (prundhana), by fore of is concentration 
(Gamadh,o by force of a superhuman power (nbhutva) (Nagao 1991 
30,31), All ofthese causes can be understood at aspects of forms of 
‘the bodhisatva's willimess to be born in the world of existence 
(Gamcinya-bhavopapat because of his gret compassion fr sentient 
‘beings. is in this way tha the bodhsata’ compassion can be under- 
Stood as 2“srt of Kesa That is compassion fuactions ike a Kea in 
‘the sease that it is what keeps the bodisattva in the samsaric word. 
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[Now we arin poston to compare Santdevas understanding of the 
notion of puny with that of his canonical ad abhidharmc predeces- 
fers. We can sce that while the meaning is basically the same, the 
function is very diferent. Lik its Pali eqivalet, pura eferstokamic 
frutfuness, but itis nt something to be overcome or abandoned, but 
rather mulled since it equates to happiness and benefit fr seatient 
beings. I isnot just a stepping stone on the road to liberation fom 
Samra, but, asthe means by which a bodhisatva helps seaten beings, 
‘the end goal af his or her path. When a Bodhisattva is cleansed of all 
Impurities and contaminants, he doesnot by-pass merit bat rather fully 
“ansforms" and redirect it parinamayat) and thereby produces it 
without limit forthe benefit of eters. Furthermore, for Santideva, the 
bodhisatva' capacity to remain in samara is based on his understanding 
of emptiness, af we find explained in the Bodhicar)avatara: 


Remain in cyclic existence for the benefit of hase suffering 

‘trough delusion is achieved through feedom from the two 

cremes: attachment and fear Thi isthe fut of empties. 
(BCA: TK. 52) 


Inplicit inthe ide that the bodhistva can produce mer imilessly 
and apply to benefit thesis the view that teractions do produce & 
kind of pening (pata) which is fortunate (pupa), bat, because ofthe 
association of karma with ordinary rebirth, these actions cannot be 
Called “karma” and the results cannot be called “karma-ipaka,” 
[Nonethcess, it seems to me tat wile i initially appeared that there 
may bea diferent understanding of karma functioning inthis proces, 
in fact, the law of karma, though offically “empty” appears quite intact 
If karma is essentially an itetion (cetand), as Vasubandhu tells us 
(ayes 1994: 33), then the intention here is the will to remain in 
mutt existence because of the “Kela of compassion” for oer 
beings Tes this karma, this intention, that pes into pupa. Inthe 
form of happiness, benefit, nd good fortune —as the Kinds of things that 
alleviate suffering pu ean essential pat ofthe bodhistva' tls. 

Of course, in Mahtyana doctrine pupa is extical to a bodhisatta's 
career for oder reasons as well On the acheme of the five paths 
(arpa) to Buddhahood, the fist "path of accumulation” (sanbhava- 
‘marga) comprises the accumulation or collection of mest (emic 
fulness) and wisdom (Lopez 1988: 19; Malzansky 1997: 73) The 
bodhisatva mus accumulate a hge store of karmic fitflness inorder 
to eimnate subde traces of ignorance which block the omnscience 
‘which wil be lized at Buddba. Also, scordng tothe doctrine ofthe 
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“thro bode” (rikya) ofthe Buddha the principle case ofthe form 
body ofthe Buddha (rapakya, which includes the mimmanakaya and 
sanbhogakiya) is this vast cllection of kame fuituness (Gyatso 
2000: 388), 

‘An enhanced role for pupa in the bodhisatvayana also makes good 
seas when We consider the bodhisatvas goal of saving al Beings in the 
Context ofthe Mahayana understanding of samsira and nirvana. One of 
the characteristic doctrines of the Mahayana tradition i the idea that 
the realm of eylic existence an the sate of liberation from suffering ae 
im fact not different. This was very clearly asserted by Nagizjuna, 
‘Samideva's famous predecessor, who stated: 


There is nothing whatsoever diferentising camer rom nirvana. 

There is nothing whatsoever differentiating nirvana frm sama. 

“The limi of nirvana the limit of samara. 

Beeneen the two there isnot the slightest bit of difference 
(Q4MK 25:19, 20; cited in Wiliams 1989: 69) 


Since the traditions ofthe Pl canon and Abhidharma di in fat view 
samara and nirvana as separate realms, they beld ono the gol of op- 
Pig or escaping samstra, the world of rebirth. When the Madyamaka. 
quated the to, there Was no need to stop samstra, only the eed to 
realize or recognize the reality of ibertion within it and then belpalle- 
at suffering wherever tis found. Pura for certain sins of thought 
inthe non-Mabiyna tradition was ultimately problematic, becuse like 
tay Karmic ripening it kept one hooked in the rebirth cycle. For 
Samtideva i would not preseat this problem, forthe aim isnot release 
fiom bith. The central importance of purya to the bodhisata isin 
fact revealed very early on in the text of the Silsasamuceaya, where 
Samideva asserts that bohicita ought tobe firmly established because 
its the Basis ofthe accumulation of punya.™ Since itis clear that for 
Samtideva, as for other Mabayanists, bodhicita itself is critical, the 
Importance of puryais very apparent The only posible problem with 
‘puny would be the assumption ~ evident inthe Abhidharmakota, for 
example that tepresente ations motivated by come trace of impuiy, 
Stntdeva seems no to have held such an idea, since we have seen that 
for him purya only increases once the Heias have been eliminated.” 
T would propose thut this change inthe function of puma reflects @ 
significant change in the understanding ofthe goal ofthe sprtual lie 

Tn sum, have argued that lula may be understood as “sifu,” and 
that this does not commit us fo a wilitaran view of Buddhist ethics, I 
have also shown that in the Siksasamuceaya, we can see examples of 
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where ludala can mean both “skifil” and the more generally the idea of 
“good” AS such there donot appear to be any novel uses of his term in 
‘the Ssasamuccay. The analysis of fa revealed tht fr Santideva la 
refers to individual or habitual “good deed,” prticulary those that 
imply restraint in some way: Insofar as such deeds or habits are 
‘grounded in an insight ito emptiness are motivated by compassion, and 
sxe marked by worldly indifference, they are “good” or “virtuous.” When 
anes consciousness continuum (cta-samidna) is characterized by these 
‘quulies, fla is perfected. sla can also be used synoaymously with 
nya to refer tthe psitive or fortunate karmic results that accrue rom 
och behaviours. Finally, have argued that papa shold be understood 
2 the beneficial, fortunate consequences of an action oF the fortunate 
ct itself. Ihave posited that whereas in certain Pai and abhidharma 
‘texts pumas something tobe ultimately overcome because itsepreseats 
{kindof karmic ripening, i the Mahayana itis something tobe eul- 
‘ated: a diffrence which canbe asocstd with Mahiyina del of bod- 
hsutvahood and supported by doctrinal developments that undermined 
the distinction between sumsraandnivioa In Sintidev'steiion the 
happiness and fortune that puny represents is the means by which 
‘the bodhisata helps other beings. Among ote things this suggests that 
‘the ide that there is bifurcation between what some scholars have 
called a “lammic ethic” aimed st accumulating good Karma and a 
“aibbanic ei aimed at awakening does not apply in Statdeva's 
‘thought 

‘With amore precise understanding of kul, a, and puny in pace, 
we will next consider what this entails forthe nature of Sttdevat 
‘moral theory 
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SANTIDEVA’S MORALITY 
IN CONTEXT 


Having now described in detail Stade’ ethics using the structure and 
terminology of te Silsdsamucoaya (Chapter 3), and analyzed the 
central concepts of a, uiala, and purya (Chapter 4), Iwill now con- 
Ser the question of how bes to characterize Sanideva’s moral thought 
1a the fist section of this chapter (Santidev's morality, T ofr 
an overview of Santidevab moral theory, summarizing his view ofthe 
bodhisatvas development, and comparing hs with other charcterizatons 
of Theravada and Mahiytna ethics. Here highlight the various ways that 
Santdeve’ morality may be seen as a kindof viru ec Inthe section 
“Just one moral teary”, lok at difficulties with this characterization. 
‘This is couched in ems of a response to current scholarly assessments 
of Buds ethics, but in particular erally reflect on the propsition 
ty Damien Keown that Budi ethics can be considered analagous to 
‘Aristotelian moray. [lool at evidence fr other tyes of moral theory 
preseat in Santdevas works, and tempt to answer the question, can 
‘Buddhist morality be subrumed under one comprehensive moral theory? 
‘The conclusions ofthis analysis ae presented in Chap 6. 

Since the purpose of this chapter i to contextualize the resus ofthis 
study within the eld of Buddhist ethics a a whole, a few comments are 
im onder onthe sate of scholarship. A survey ofthe Iteratue of Indian 
‘Buddhist ethics reveals that by fr the mos theoretically influential work 
inthis ares hasbeen Damien Keown’ Nature of Buddhist Ethics (1992), 
Which argues, 6 we have sen in Chapter 4, very much against a ute 
‘arian understanding of Buddhist ehics, and very much for an 
“Aristotelian view. His is certainly the most systematic and thoughtful 
‘ucatment available, which preseats well-developed, vittues-based 
rodel for understanding Buddhist ethics primanily onthe stength of 
fidence ffom the Pui canon and Theravida commentaries. Petr 
Harvey’ more rceat, 4n uroduction to Buddhist Ethics (2000) isto 
date the most compreheasve work on Buddhist ethics avaabe, 
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SANTIDEVA'S MORALITY IN CONTEXT 


attempting to incorporate the moral thought of all tee vehicles ofthe 
‘waditon ab well as adress Buddhist responses to contemporary issues 
Wshoald also be noted that though there exist many studies of Mahayana 
‘texts that are potentially important forthe study of Indian Mahayana 
ethics, because these are general textual studies and not attempts to 
‘understand Mahsyana moral theory pers, Ihave focused my atenton 
on the available systematic teatments of Indian Mahayana ehis* 
These, however, are quite mre. Aside ffom Harvey and Keown, Ihave 
also relied on Donald Lopez’ (1988) brief but excellent comparison 
betwoen the bodhisatva figure and the Chistian sunt, and Mitomo’ 
(41991: 15-26) review of Stoider's morality inthe Bodhicaryvatra, 
Because the aim ofthis work isto provide and contextualize Sanideva' 
moral theory, in my discussion 1 primary adress those authors who 
have attempted oases the moral theory at workin Mahayana texts. AS 
Keown work is by far the mat theoretically significant treatment of 
‘Buddhist morality available, 1 will oes on responding to bis views in 
ny analysis of Santdeva’s morality. 


Stntideva’s morality 


Summary of Snideva's vision 


To summarize Sanidevas understanding of the Bodhisattva path a5 
evident in the Sisasamuccay, reall that for Sanideva the bod- 
suas development begins by reflecting a the following: everyone 
similarly dislikes pain and fear, on what bass can one worry about one's 
‘own pain and not that of others? (K.1) mpi inthis question isthe 
concept of no-self(andtman), and the idea that because "am empty 
of any inherent ature, there is nothing essemtally distinctive (ga) 
shout me tat I ean justify privileging my own pun over others? This 
‘ctorical question tus lays the foundation for the Bodhisattva altu- 
jam, From the outit(K. 2) the assumption i also made that because 
suffering is by its very nature unpleasant, one will desire the cessation 
of suffering and the “ultimate happines” (eukAona), and because there 
{smo ground seck one own happiness ad ot that of thers, ae should 
opt the bodhisatva path to help ll Beings ealize the end of suring 
To do thie one should have th inthe Buddhas and bodhisata, bd 
establish the altruistic aspiration for awakening (bodhicita). Echoing a 
Seotimeat characteristic ofthe Mahsyana? Santideva then asserts that 
‘the path ofthe bodhisattva isnot only found inthe rues of monastic 
Aiscpline(prozimoksa), but loin key points ofthe Buddha's sermons 
(OC 3). The key points are that one met fist willingly give p targa) 
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all of one's possessions forthe sake of fll awakening: oe’ pleasures 
tnd their objects, the fulness of one's deeds, and indeed one's ok 
body and self Only then can one proceed on the proper path, which con- 
sists of protecting, punfying, and then culvating thse "pesesions™ 
forthe sake of other. Having thus eablished that one is embarking on 
‘thie quest with the correct, altruistic motive, the ist tage ofthe process 
can begin: protection (rake). 

‘As we lear atthe very end ofthe text, protecting or guarding the self 
cc, means preveting unsoesome (aadala) and unfortunate (papata) 
‘tis that ave no yet rien fom arising in the fist place 356.10 11; 
BR 314) The primary focus ofthis sage isthe self (amabhave), which 
raturly mart be protected or “akan care of” i this way before can be 
of use to ocr. Tis is achieved primarily trough the study of Dharma, 
fd by staying away fom certain mena, pia, and verbal bbaviours 
‘that ae considered worthless or hanafl (onatha, papa), and a waste of 
time (phat) 1 also involves avoiding the kinds af people, the so-called 
"tien (ataana- mia) ht enforce such behaviours, The kinds of 
sctviis that shoud be avoided incl hose that cause dssent and qur- 
relng, suppor sense of superior over orem of thers, or that ead to 
increased ein ac los of mindfulness. Consequent, one sould main- 
‘ain only good company (khana-minu) or avond socializing altogether, 
taking pleasure in soit and slece. In onder to succeed in voiding all 
ofthese things mena displine is requ, so one must havea feewsed, 
sMtentive, and calm mind. Interesting, potecing the self also requies 
‘schewing beaviours tat will ve a egative impact on others, such as 
teaching the Dharma inappropriate. For example, one should clearly 
seid teaching without atending to the level and emetional neds of 
Students, and parila ina way that actually disunes them fom pu- 
‘ing the Dharma (eg BR 5,62, 71), Because this failure to use “fl 
‘mew (wpaya-touiba) is described ia the context of what to oid in 
der to protect the self, docs this mean ta its harmful to the sl orto 
‘them? Given the doctines of anaman and conditioned arising it makes 
sense tht potting the self woud involve potting the ott, bat it 
interesting to se bow concer forthe oer i woven into the path from ts 
inception, disolving fom the begining the ulimatey aificial border 
between self and other. To preserve the objects of enjoyment (Bhog) one 
has oexerese moderation in both giving and receiving and guarding the 
frus of ne deeds is based on overcoming the deste personaly “own” 
or experience the benefits (K. 14, 15). 

‘The next stage on the put requires purification (udih, which 
catulsciminating the unwholesome and harmful qualities that have 
slready arisen (365.12) Again the focus isthe sl ater than welfare 
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(Guba) or the objects of one's eaoyment (bhoga). Here one needs to 
eliminate papa and Hela, which are like weeds impeding one's caliva- 
tion and flourishing (K. 17, 1). Papa, as we have sen, isthe opposite 
of what is fruitful and conducive to happiness (pura). These are 
harmfal and senseless (anartha) deeds associated With unwholesome 
qualities (akutala-dharma), and an unsetled mind (calacta) 
(1616-17; BR 159) OF the various techniques fr eliminating papa, 
including confessing or making them known (vidasand, praising the 
opposite (praipaza), resolving that they be eliminated" and “aking 
refuge” (Aimpa), the later is pethaps most revealing. This suggests that 
while  Sravakayana practioner is bound to desty allof his good 
habits (il-shandia) if he repeatedly indulges in misdeeds (papa), the 
“Mahaytnist who as cutvatedbodhicitais i no such danger, nd need 
not be ory remearsefl about is faults (178.1416, BR 174). The idea 
fam tobe that he force of an action hat wil lead to arm or unfor- 
‘unteconsegueaces (papa) is mitigated by having as one's asic raison 
<r the sim to achieve awakening for he sake of ober (bodhicita). 
Tn other words, ifthe overall motive for one's if is alu, then the 
harmful potency of inividual “bad actions” is lessened. 

‘The removal of impurities (Leia) i a more elaborate aff, a ts 
‘sod on mind training (cita-partanma), and equtesthe suppor of the 
perfection of patience Rsant-paramia}, enthusiasm (i?)a-parami), 
ud a period of time in the soliude of the wilderness (arama) 
(GS chptes 9-11). Eliminating the defemens is based on culating 
various aspects of mental discipline. Tranquility and concentation 
(Gana, samadhi) are needed in oder to perfect meditative absorption 
(diya: pram), wbich nara facilitates contemplation ofthe antidotes 
tothe duce Leis of greed hare and delusion (SS chapter 12)-The prac- 
tice ofthe four foundations of mindless (aytypasthina) i used 0 
{ose insight into impermanence, te cltvatin of comps, and most 
important at hs stage, the recognition that al the elements of existence 
(harmas) ar empty of inherent nature (Samaka) (35 chapter 13). This is 
‘the ultimate basis for the elimination ofthe Mes, for when one has 
Seen the emptiness ofall phenomena, thereafter the emptiness ofthe 
person (pudgala-anyat) will be realized. The Mesa will hen be "cut 
Of atthe root” and cease to arise (242.1-6; BR 225). Through ecop- 
nizing emptiness, nd in particular trough contemplating the varios 


fied and meditative absorption is perfected (dyna paramia). When 
tins stem from the basis ofthis insight into emptnes as wells com- 
usin, then the beneficial consequences of enc's deeds (puaya,éubha) 
vl be filly purified (K. 216; BR 247-9), With tis wisdom one wil 
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bring firess (sma) and justice (dharma) to one's means of livelihood 
and thereby purify the objects of enjoyment (K. 218), 

“The focs ofthe fina tage ofthe bodhisatva carer is cultivation or 
enhancement (vadhana) Now hat he selfs protected aginst potentially 
unwholesome and harmful qualities, and flly cleansed of impurities, one 
an conceatate on nourishing and increasing wholesome qualities 
(G6s.14, 15; BR 313) The seis eahanced through the eength or power 
(Gala that comes trough service wo ots, while objets of ne pleasure 
sxe enhanced through generosity (K.23). But the focus of the path shits 
now to welfare (ba), for as we saw inthe discusion of purya in 
CChaper this isthe source ofhapines and good fortune that the bod- 
sata ets or transfers fm his wn gain otha of others (parinman). 
‘Parya is catvated in various ways, such as practising fh Gadd, 
conducting the Severed pai known asthe Supreme worship (anutara 
ij), and trough the exercze of various capes or powers (india) 
uch as enthusiaem, mindfulness, concentration, and wisdom (K. 25; 
316.14, 15; BR 283. But the real cause ofthe increase of god forune 
(pumyaluba) inal ofthese cassis the bodhisatta's abuse aspiration 
for awakening (Dodhicita), his generosity with the Dharma, and his 
concen far ther beings in every at that he dos (26). 

nthe final Secon ofthe text Samtdeva igs togetber the two essen- 
tial components ofthe Bods’ awakening in his trestment of pardt- 
‘masamat, the equality of self and other. In the description of this 
‘echmiqu fr culating bodicta Satidev provides us with an explicit 
connection between recognizing emptiness andredizing compassion. That 
1s when one ses tha self and ote exis oaly relative ike thet shores 
ofasivr and that self, eal thing, i condoned and impermanent, ane 
Wil see the uth abou the elf (aman), and realize that ll of eae 
‘fering stems frm gasping after and for that uson, Once his isin 
iscleared away, on willbe able tse tht ll others areas much "the sl 
sone own body-mind complex, and inthis way, the suteing of others, 
and the good of eters, wllbecome as mucha cance as one ov 00d 
nd happiness (3627) In ft, it becomes more a concen, fer afterall, 


‘When the world is buring withthe fie of duh, 
whut pleasure canter be in one's own happiness? 
Tone’ whole boy is on fie, what pleasure is there 
in one unburned nai? 


Ioke dus dgnitapte ca ka rath sfvasuthe Bhavet 
‘samaniad dalyamanasyanathadahe ‘pt fim sutham 
(G6L15, 16; BR 317) 
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Through seeing one's tue nature as empty, one wil also ee that thee is 
no real hapines if thers are in pain. Having realized this, ene ought to 
cadeavouro eliminate suflering wherever its found and veto remain in 
Samsara, undertaking the good ofall beings (ave-satta-artham) (3627) 
__ By means of this eloquent passage ffom the Tahagataguia Sara, 
Sanzidevsconclaes his ext by ofering us the bass for alum in the 
‘wath of empeines. 


Initial observations 


Pethapsit should not be surprising thatthe tre fld division ofthe path 
prescribed forthe bodhisata in the Sugasamucewa echoes a much 
dee description of Buddhist practice, fund in verse 183 (or XIVS) of 
the Dhammapade 


‘Noto do any ev, 
to cultivate what i wholesome, 
to purify one's mind: 

‘that isthe teaching ofthe Buddhas! 


Thats, torefai from “evi” outs deeds (papa), to clivate what 
Js positive or healthy ® Ausala), and to party the mind: these are the 
‘ce principal aspects ofthe Buddhist path. As meationed in Chapter 3 
(ander the section “Culvation of welfare") Santideva’s process i also 
Similar to the endeavour to eliminate unsiful qualities and cultivate 
Sil ones, described as “right effort” (samma-vayama, Sk. samag- 
dpm) in the noble eightfold pat, Santidva inthe Siasamucaya 
might be understood tobe in some ways parleling and extensively 
‘laborting on his thre-fld view of the teaching using Mahiyana ter 
tminology and paced inthe context of the way to become a Bodhisattva. 

There ig. difference, however, between these eal versions ofthe 
path and Santideas, for while Sandeva would agre thatthe path 
Toquies tha skilful qualities he would alzo sy tht even athe spinal 
level equivalent to that ofan athat one must cultivate punya, and a8 T 
have ted to argue in Chapter 4 (in the Seton on "Puna" hiss not 
necessarily the eat fo inthe Sravakayina. Thats the role and funtion 
of puyya seems to be an importat indicator for understanding 
Iyhat Santideva felt o be the key difference between the paths ofthe 
Sravakayana and the Mahayana’ Somewhat suprisingly, unlike other 
Views ofthe Bodhistva path,” this difeence does not seem to be 
‘expressed in terms of the perections (paramias), for Santideva seems 
‘o think that both Mahayanists and Seavakas achieve the sx pefections 


* 


tthe level of purification ce Chapter 3, and K. 22) Rather, aconding 
to the bodhisattva path as articulated in the Sisasamuceay, the princi 
pal diffrence for Statdeva between these two Vehicles rests on the 
ea thatthe bodhisatva generates infinite karmic friflnes (puma) 
fr welfare (ubha) for the sake and benefit ofall beings, whereas 
the Srvakayanst "ope" atthe lve of purification. Av indicated in 
Chapter 3, this would appear to also reflect differences in the 
Sravakayang and Mahayana conceptions ofthe goal ofthe spiritual path, 
in thatthe Sravakayana goal isto be Iiberated fom samsira and (as 
expressed in certain tadtions) go beyond karma, and therefore karmic 
benefit or puna, whereas the Mahayana goal is to remain in the 
samtrc cycle inorder to help beings by sharing karmic benefits 

‘The fat ht Santideva appears to dowmplay the role ofthe params! 
ints also othe fact that thre appears to bea considerable amount af 
flexibility and variation inthe conception ofthe bodhist path in Indian 
Mahiyioa thought? This evden f we compare Santidov' tre fld 
path of protecting, purifying, and culivating the self, objets of enos- 
tment, and welfare withthe bodhisatva path presented in other Indian 
“Mahayana tats. For example, according to Keown (1992: 138-42) and 
Dayal (1982: 196), the Mahdyanasamgraha, the Bodhisatva- Dhami, and 
‘the Dharmasamgraha also divide the bodhisatva's vituous cond (ila) 
into a three-fold scheme, ba the tnee components ofthe bodhisatvat 
conduct are temperance o restraint (samvara), the accumulation of skil- 
fa qualities (kula-dharma-somgrahala) and “altruism” or rendering 
service to beings (sattanugrahata). Very brie, “restint extals 
‘uch things as woed-eaunciaton and stict observance of the monastic 
rules (pratimolza) and taining precepts (ifsdpada), “Accumulating 
Sifu quaies™ involves mental discipline, praising others fr thet 
00d qualities and vigilance regarding one's own faults and “luis” 
Includes various ways of assisting, comforting, and awakening other 
beings: Although there i evidently overlap between the contents ofthis 
Scheme and that ofthe Susasamuceaya, Santideva’s focus on guarding 
‘guns and purifying oneself of unwholsome qualities, and then cul 
‘ating Karmic fruitless (pupa) is a somewhat diferent view of the 
path, atleast structurally fot functionally, and suggest that there was 
probably no rigid scheme or consensus as to how the boshisatva 
path should proceed. Supporting this view is the fact that Santideva 
flee not make much reference t the so-called “tages” or “ground 
(Ghamis) ofa bodhisatvas care. This seven- (or ten-fold stheme is 
featured in such texts a the Bodhisatna-bhami, the Dafabhamikasta, 
‘the Mahavastu and the Bhavanatrama (Dayal 1932: 270-2; Willams 
1989: 204-14), fr example, but the characterization of the stages vary 
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scoss texts and Santdeva, at leat appears not to have found them tobe 
‘very significant. This divergence suggests certain amount of mal- 
leabily in how the Bodhisattva path was understood to proceed, and 
should caution us agaist overly gid descriptions ofthis proces. 


The paradoxical nature of SAntidevas morality 


[seme tobe the curse of Indian mentality that whenever it 
Sears too hgh it lands itself absurdity: ands the whole fabric 
ofthe philosophy of Mahayana ends in Nothing 

(Nariman 1972: 109) 


G_K Nariman was commenting on the difficulty of reconciling the 
“active compassion” advocated by Mabtyina texts such as the 
‘Sityasamuccaya with th “ails” of the eschings of emptiness when 
heme this statement. Though disagreeing with ts dismissive toe and 
‘the pejorative matur of his assesment, Ido think it points o something 
‘quite important, and paradoicl, about Santdeva's moral position. 

‘To understand the nature of this paradox, we need to ist Fook a the 
place of knowledge or insight (prj) in Santdea's ethics. As we can 
cfm the eal description ofthe bodhisstva path, "the good in 
Samtideva's view isthe state of eolightenment or awakening (Dodi), of 
which we might cay the epistemic component i insight (praia) and 
‘the practical or acive component is compassion (karina), sometimes 
expressed as “means” (yoda). Consequeatly “his” (ams of con- 
act and character) could be sid to inlude not only what is normally 
‘weated under the rubric of what clled in English "Buddhist morality” 
such as the monastic rales (praimolza), vitwous conduct (ia), and 
Perfection (params), but also insight (prajia) into the nate of 
reality, because insight would have tobe considered an equally impor- 
‘unt feature ofan avakened and therefore “good” being. The eason one 
has to practice ethics, or cultivate a moral characte, ten, isthe same 
reason ope must clivate insight into the nature of reality: because 
of beginningless ignorance (vida) and craving (spa), nd the almost 


very deliberate. Given the fct that an ealightened being is primarily, and 
in some ways, very simply one who is “awake” to the tue nature of 
things as empty, there ie a sence in which absolutely nothing bas to 
“hangs” in onder fora being tobe enlightened. Because all of realty 
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ocesaily instantiate the true nature of things a empty, all things are 
source or springboard fr awakening: nluding the impurities (elas), 
which are otherwise said to impede awakening. That is, since even such 
things as defilements or impurities (Heias) and illfortned deeds 
(papa) ae ot inherently defling or i-fortned because of thei matare 
5 empy, there are no inerealy “ba” habits (dua), and there is 
inherent need fr morality. This leads to the paradoxical rth that both 
no Beings and all beings are saved, and noting and everthing has to 
change ll beings are inherently berated" and yet inorder to realize 
{hat one is already Iiberated, one must fllow a path to liberation (). 
Moreover, ultimately, tere are no beings who are helped by compas. 
sion: Hberated beings do not really exist they are "ike a dream” 
(BCA 1996: TX. 100) anda “false imagination inthe mind of anche” 
(GCA 1996: DC 106-7, because “everthing i ike space” (BCA. 1996: 
TX. 158), Ae suc, the effort to liberate beings“. is made in delusion 
(noha, but for the sake of quling suring, the delusion of what 
has tobe done (karya-moha) snot prevented (ra vate)" 

‘Stntdeva's positon here i that since beings are empty of inherent 
existence, they a in this way 2 mere imputation or convational 
Assigaation (prajfap, and their Uberation is therefore not ultimately 
real (namely not inherently existent) However, because sufleing is 
simply by its nature as suffering something to be eliminated, the 
bodhisava must make the effort to aave Beings (BCA 1996: VIL 
101-3) Furthermore, because all phenomena (dharmas) lack an 
essential nature (apralyia), even the most heinous of transgressions 
tue aso wisdom (Bodh) 257-10-13; BR 237) The uprooting ofthe 
‘sas i hue said tobe like “a ead cle in a dream” (261.13,14; BR 
240), The need for morality, then is ultimately a illusion, and ye, as 
Sancdeva's two works amply atest, one should stil follow the path of 
the Bodhisattva. 

Richard Hayes has suggested in an article on the ABAidharmataia 
‘hat the Abbidharmiss stopped short of siting the conclusion that 
amma, purya, and rebirth ae “imately delusions” or “unwaranted" 
8 conciasion he believes (ight?) to be entailed by their postion that 
sshats donot sceumulate karma or puna and are no reborn. He further 
suggests that this unwillingness to admit such conclusions was yet 
nother example inthe histor of eligons of "philosophical rigour and 
Integrity being compromised bythe perceived need to preserve a socal 
insti” (Hayes 1994: 38). Wha is very interesting about Santideva 
(Gike other Macdiyamikas) is that in some instances he very staigh- 
forwardly admis that Karma and puny, beings and liberation are 
stsions. And yt he argues we mus sil eliminate suffering ven iit, 
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andthe beings who think they experience it, are “eitimate” (ay), 
‘invalid aprape) and illusory (ma) thats, nt, ulimately eal Did be 
do this to ensure the preservation of the Buddhist socal insition? 
Pethaps. There are some examples in his texts of certain degree of con- 
cor ofthis nature. But find myself not quite cynical enough to believe 
‘that Satideva didnot sincerely believe that sierng by its mature Was 
Semething to be alleviated, no mater in whom it was found and no 
rater that there actually ae no beings to assist. This then Take to be 
‘th paradoxical essence of Santdeva's moral thought 


Santidera's moral theory 


‘Armed with a synopsis of Santidevas understanding ofthe bodhisatva 
path to Buddhahood, we are now ina postion to describe his moral 
theory. In a Buddhist context the eltionship between ethicr and 
enlightenment is Key to discerning a moral theory, since, as discussed 
cari, moral theory offers an explanation of the relationship between 
‘om of conduct and character, andthe good. For Saatideva, as for 
other Buddhists, the good is nirvana, a state of feedom from suring, 
and onthe Mahayana conception the good is understood to incorporate 
ffeedom ffom suffering ot only for the individual, but fr all eaint 
beings. The good for Mahayanists is thus full Buddhabood the “pon- 
abiding” of “non-fixed” (aprright) nirvana where one transcends the 
bondage and suffering of sarsara but doesnot eter final nivana, nd 
5 sch i sill available to help seateat beings 

For Santideva, te way for an individual to realize this highest goa is 
ty eliminating the habitual physical, verbal, nd mental behaviours that 
reinforce th barriers to nirana, and calving thas that ae conducive 
{ot The primary obstacle to this state ie delusion (moka) oF a file 0 
fee things the way they are, and for Samtideva this implies a fare 
1 se that they are empty af any inherent nature (Sama). Aversion or 
hatred (dvesa) and attachment or greed (lh) are what result from 
‘his failure tose the tue nature of things. Together, greed, hatred and 
<slusio form the three root poisons or deflements (Hleia) which block 
‘us from the stateoffeedam. Thus, wen one has realized freedom, one 
fovercomes these thre defilemeats, Eliminating delusion (moha) 
implies tht one has insight (oma), and can see the te nature 
of things as empty. As we have seen, for Santideva such insight isthe 
‘ulimat basis for compassion. Similar, without hated and greed, one 
is necessary non-greedy and non-haing, traits which are positively 
expressed in qualities such as generosity and loving-kindness 


%8 


(Garvey 2000: 47). In short, Santdeva's assumption appears tobe that if 
fone i without the delusion of an inerentl existing self or fixed” and 
has eliminated the habits of mind, word, and deod that arise from that 
iluson, one becomes “selfless” in the altruistic sense of that term. Az 
Such, one who has realized the good or the avakening ofa fll Buddha 
(er samyak sambodh), would be considered without fail “good” inthe 
oral sent 

a terms of the relationship between norm of conduct and character 
andthe good, we can se that virtuous conduct (ia), the monastic vows 
(ratimotga), the petections (paramtas), including insight (raja), 
Feflect how one whois fre from greed, hatred, and delusion — and thus 
fice from suring - thinks and behaves.” One realizes or actalzes 
‘his good by modelling oneself on one who has realized it The fst sep 
isto exablish the same motive or mind-tate (cia) asa Buddha: that 
rmind-tate is bodhicita, the intention to become fully awakened not fr 
fone own sake, but inorder to benefit al beings. The next step entails 
finding agunet unwholesome or “unhealthy” (abulla) qualities and 
harmfal or futess actions (papa), which will impede this endeavour, 
and then climinating soc ations and the defilements (Hea) that fos. 
ter them, Thereafter one shoud culate healthy qualities (ula) and 
00d habits (la) in ther stead. The noms of conduct and character 
reflected in the precepts the paramias and la are tus someting Ike 
‘the colours and contours used in a paatng ofa fully awakened being: 
‘one follows the precepts and clive the pefections or vires in oder 
to make oneself in the likeness of « Buddha. Thus, citing the 
Gandayyahastira, Santideva says, "He (the boahisata] wil walk in 
‘the path of a Buddha's conduct” (102.13; BR 104). 

From this description we can se that there are a numberof good reasons 
wy Keown (1992: 230), Harvey (2000: 50), and eters (Tatz 1986: 1; 
‘Whitehill 200: 17; MacWilln 002: 43-6) have suggested thatthe most 
appropriate Western analogue to Buddhist tics isa virtue or character 
thc and in particular, Aristotelian viru tis" Briefly, and acoeding 
to Keon, Aristotle view was that the best life for humans, or human 
happiness (cudatmonla)consitsin the execs of virus or “excellence 
of character and intellect. "Virtues" her are understood tobe sted dis- 
Postion or tudes that habitually ead to good actin, and inlude on 
‘the intellectual side theoretical wisdom (sophia) and practical wisdom 
(Plronesis), an onthe “fective” or emotional side such virus of char 
acter (areal etka) as courage, temperance, and generosity (Keown 
1992; 63, 207-5). This view is considered "teolgicl” rather than con- 
Sequentialis or ulitrian, because the Virtues ead to a goal or elas with 


” 


SANTIDEVA’S MORALITY IN CONTEXT 


which they ae intrinsically and not jut instrumentally related" As a 
form of moral reasoning virtue ethic is distinguished fom uiitarin 
and deontological ethics in thatthe cetal questions are about charac- 
‘er the ight defined in terms of what a good person would do, rather 
‘than infers of duty (ontology) or maximizing good consequences 
(ostarian) Rachels 1993: 160, Z 

In comparing Buddhist and specifically Sntdevas moral thought 
vith that of Arstol, we can see «numberof pales, Like Aristotle, 
Santdeva presents a morality centred on developing certain traits and 
Aispositions that are conducive to what he conceives to be the best fe 
for humans. kiful qualities (huala-dharma) ae cultivated because 
‘they both lead to and in some ways participate in or instantiate the goal 
of “awakened virtue” as James Whitbll puts it (2000: 20). That i, 
just as Aristotle's virtues are intrinsically related to the flor or goal of 
happiness (eudaimonia), the skill dharmas of non-greed,now-htred, 
and non-delusion are qualities or dispositions that enable one to real 
ae liberation fom suffering, but are not merely a means t that goal 
‘bat are also constitutive off "Virtuous charter” in Buddhist terms 
‘would mean having a consciousness contingum (lta-samidna) char- 
acterized by sbilful dharmas (ludala-tharmas). Overall, thea, the 
focus of Santideva'’s thought seems fo be on “what kind of person 
shoald Ibe?” ae with other frm of virtue eis, rather than, "What 

the right hing to do?” as with modern moral theories like deonta- 
ogy and uiltaraniem (Rachels 1993: 160) We en soe the importance 
of good character in Santideva's emphasis on ole models and the sig- 
nificance of one's socal circumstances, Particularly he commence- 
tment ofthe spiral path one is encouraged to sty evay from certain 
types of people and associate with "good frends” lalyana mira), 
wo exemplify good conduct fa (sce Chapter 3 under “Preservation 
in general and preservation ofthe sei”). Evea the injunction to spend, 
‘ime in solitude is understood in terms of weaning oneself fom bad 
habits and cuvating good ones. Thi emphasis on social circum- 
stances also echoes the stress placed on the community inthe virtue 
tthies tradition (Whitehill 2000; 31). For all of these reaons, 


Sansdeva's moral theory might appropriately be described as type of 
virtue ethics 

‘One might nuance this asessment by pointing out that because the 
Dodhsatval every act is directed to the benefit of other beings, 
Such that eyen liberation fom rebirth is given up forthe sake of 
this ease, Santideva’s bodhisatva shows form of extreme alyuism, 
AAS such his moral theory may be understood asa "supererogatery” 
acter ethic. As Donald Lopez sys in concluding his comparison 
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‘betwen the Mahayana bodhistva andthe Cristian sit: 


‘The Bodhisattva andthe Buddha ive in eternal devotion, oto 
God but o others Ifto give oneself ely and utery to others 
Is tobe the Chris, then perhaps the Bodhisattva is closer tothe 
(Christ han to the sit. 

(Lopez 1988: 207) 


Like the Imtatio Christ ations in Cristian ethice wherein Crit is 
‘the model fr behaviour, Santideva’s morality is primarily based on the 
lm of clivating the character and life of  bodhisattva But whereas 
in Arntl' radon itis assumed tha the virwous life wil lead tothe 
‘rts perons happiness, there is clearly a sense tha a bodhisatva 
‘willingly gives up his ov happiness forthe good of others. As Charles 
lot pti, "The simple moral, to pursue others’ happiness tthe rok 
of sacrificing one ov, isthe mora side ofthe docne of anata and 
{insisted on throughout the ethical lie ofthe Mahayana” (1969: 133. 
Sanrideva thus takes the bodhieattva to be someone who gladly takes on 
pain and suring if it wil Benefit others (BR 256,257). He declares 


1 resolve to abide in each single state of misfortune (paya) 
‘rough aumberes future ages: and asin one abode of misfor- 
‘un, inal such abodes belonging to the worlds, forthe 
salvation of all creatures. And why s0? Because itis beter 
inded that aloe be in pin than that ll thse creatures fll 
into the place of misfortune" 

(2811-4; BR 256) 


In onder to indicate the radical altruism of Sttideva's morality we 
might cll it a supererogatory vite thie 


Just one moral theory? 


Graduation 


‘Wile having just suggested that overall, Sontidevas moa theory might 
‘be cratered in ems ofa visto ei, what I want to is highlight 
sects ofthis tration ta end support to Petr Harvey's caution that 
probably noone Westem ethical teary is adoquate to capture the com- 
plexity of Buddhist moray. Harvey suggest that “the rch field of 
Buddhist ethics woud be narrowed by wholly colapsingitinto any single 
one of Kantian, Aristotelian, Uuiitarian modes, though it agrees with 
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cach indifferent ways” (Harvey 200: $1), Along with this lam, Harvey 
lb proposes what e calls a “gradual perspective on Budhist ethic. 
He suggests tat ater than being “universal” and holding that moral 
prescriptions shouldbe applicable wall people who can understand them, 
Buldhism is “gradulist” in tha some ethical norms apply to all 
‘Buddhists, suchas the ive pocepts (parca) but others are relevant 
nly to those at a higher level of commitment othe sprit path. He 
fers as an example the dference between monastic and lay paciton- 
fs, pointing to the fact that monks and mune ae reed to ake on ver 
‘wo hundred precepts, whereas lay people ar usually only required to fl- 
low the ive asic precept. Even if we dspte the moral relevance ofall 
ofthe monastic regulations itis evident hat moral norms ar diferent for 
‘monasis and lay people: monastic re expected tobe celia and take 
on more elaborate specch precepts, for example (Sadhatissa 1997: 80; 
Harvey 2000: 89.2 Although Harvey doesnot identity it as soc, the 
cher cbvious evidence for “gradualisn” in Mahayana Buddhism comes 
‘ia the concept of “means” (ypdya or “skilful means” (ypayarkaus), 
Which in one form ofthe idea pemits and in some cases enjoins bod. 
hisstvas to tanepress or overiook certain proces, given certain cond- 
tions As Keown has stessed (1992: 180), slfl means appears to 
represent an important development in the Mahtyana tation, but in su- 
‘eying the treatment ofthis topic in the Itrature on Buddhist eis, it 
Seems to me thatthe significance of upaya for understanding Buddhist 
hice ie sill uncear. tn what follows, I woud like to explore sme ofthe 
Implications ofthis notion for Buddhist moral heory>* 


‘The implications of sifu means 


According to Harvey there are at least five diferent senses of skilful 
means (1) the perfctions (pdramids) oer than wiedom (prj) 
@) the method by which a bodhisatva is able to vel both in ni- 
‘ana and samstra at the same time; (3) the Buddhas or bodhisatvas 
adaptation of teachings tothe level ofthe audience; (4) the ability of 
odhisatvas to manifest themselves in ways perfectly adapted tothe 
needs of sentient beings and mos significant for this discussion; (5) the 
idea that precepts canbe broken if compassion requis it (Harvey 2000: 
134, 138) Ii this later sense of upaya that supports a gradualst 
rmodel of Buddhist morality, forthe idea seems to be that at certain 
Points in the bodhsata’s development, precepts must be followed 
Sit, but that ater on ~ and at what point isnot exactly clear— a bod- 
bist may tansgress “odinay” guidlines fr conduct if eompassion 
demand it 
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‘To give some examples ofthis concept, in the context of guarding the 
self (arma-raaa), Satdeva describes that atthe begining of the 
bodhisata’ program, 


(ne who ie witout doubt and steadfast in the tining precepts 


accomplishes the novice sage, vente fommely had unites 
habits. 


adhimulicaryaSiksapadesyacalasya niicikisasya 
‘dukiaparvasydp siya 
(039.16; BR 137) 


Similarly we find inthe Bodhicaryvatara: 


‘The son ofthe Conguetor who has inthis way gasped firmly 
the aspistion forthe awakening mind, shoud constantly strive 
not to transgres the unig 
‘vam gphinasudrham Bodcitam jinaonaiah Sian atloame 
"yuan: hyn ntyamatandriah 
ear 


This verse appears in one of the initial chapters of the 
Bodhicaryaatda, inthe cotex of “vigilance regarding the awakening 
mind” (bodhicita-gpramada), 0 both suggest tat Sttideva takes & 
rather conservative approach to taining precepts xdpada) at the 
‘beginning ofa bodhisatvas career 

(On the other hand, he also offs examples of the principle dat 
precepts and ordinary moral preseritons may be transgressed by a bod- 
bisatva asa form of sifu means Inthe ection of purifistion ofthe 
Self (ama-Sudah, Santideva cites various sas that indicat that a bod- 
hisatva may, fr example, break te rules of celibacy (BR 163), eat meat 
(GR ISIE) sel (BR 140, and even kil someone wi intend to commit 
8 deny sin Qnantarya-iarma) (BR 164). He may aso give gis of 
Intoxicants and weapons (BR 248) Such tansgressions are enjoined ealy 
ifthemetive is compassionate, andif the gt wil bring benefit to sentient 
‘beings Thus, in the BodhcaryavatoraSatideva states: 


Even whit is proscribed is pemitted for a compassionate 
petson who Ses i wil eof Benefit. 


isiddham apyanaiatam krpalorarthadarsinak 
(BCA Bab) 
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Similarly, in the Sikgaramuceaya Santideva quotes from the 
Atgayamarisata where its explained that if there is a greater benefit 0 
tings, te bodhisatva should “discard” (kspe) the instructions 
(ga) (167.2; BR 164) Satideva takes histo the pint of saying that 
vena fault (@pam) bor in passion (raga) i ota fault iit isa means 
(ipa) forthe benefit of others (168.11; BR 164)" 

‘What does this notion of skilful means imply for Buddhist moral 
‘theory? At the very least, a5 we have noted it ends supporto Harvey's 
observation that ethical norms ean change over the couse of the 
Buddhist practitioners taining It also supports the view that 
Samtideva’s morality isa form of virtue eis, since it suggests that 
Virtue or character considerations tke precedence over mora ules. We 
‘id previously that in virtue tadions, te moral rightness ofan act 
primarily determined by what a virtuous person would do, im contrast 
With deostlopical wadtions where rightness is determined by confor- 
rity with mora ules, and in ulitaianism where the consequences of 
ction decide ight and wrong.” In th examples of yaya it would sem 
‘hat its the character ofthe virtuous person that generates the norm, and 
‘ot the moral rules that determine how the virtuous person beaves. If 
smadvanced bodhisuta's compassion dictates that ordinary moa ules — 
25 thse of the five precepts be contravened, then so be it On this 
‘understanding, we can see that the moral reasoning associated with 
upaya may be understood to fit quite well withthe kind of moral 
‘easoning at workin vr traditions 

‘et there sa way in whic the doctrine of wpaya may alo be inter- 
preted along itaran lines. Although he ultimately wants to eject his 
perspective, Keown suggested in The Nati of Buddhist Ethics tha te 
once of skilful means apa) seems susceptible to analysis 
long AU [Act Uttara] lines since rules are frequently disregarded if 
‘the subsequeat benefit to beings is warranted” (1992: 185) That is, the 
notion of kf means seems fo indicate tht hee i “principle of ti- 
ity" at work inthe Mahayana, by which actions are approved or disap- 
proved depending on wheter they cant tor diminish the happiness 
Of sentient beings. This would be analogous to Jeremy Bentham’ pinc- 
ple of ult, which “approves or dispproes of every action whatsorve, 
sccrding othe tendeney which it appears to ave to augment or dimin- 
[sh the happiness ofthe party whos interests in question” (Bentham, dn 
Inoducon tothe Principles of Morals and Legislation, eta in Keown 
1092: 167. Uiltarian moral is associated closely with consequental- 
Jim, since the rghmess and wrongness factions are dtenmned by the 
cencequenes, bd this in tum lends ae oa maximizing principle, such 
‘that the right action is the ane that leads to the best consequences 
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(Guesthouse in Crisp and Sot 1997: 219) As Keown sates, the fc that 
ordinary moral ruse may be broken if they wil lead tothe benefit of 
Seatent beings seems to suggest tat just such a utltarian principle is 
Imefec He further suggest that sil means ig taken as normative in 
‘his way, then Mahayana may be understood as kindof situation ei 
‘that incorporates 2“utaran by” (1992: 230) 

‘Keown ultimately rejects this interpretation in favour of the 
Aristotelian, virwes approach to Buddhist ets, and his conclusion is 
im part based upon his understanding thatthe examples of ypaya in 
which bdhisattvas break precepts what he calls pay” can infact 
be dismissed as merely symbolic expressions of the Bodhisattva ali- 
jim, and therefore not normative guidlines for behaviour. He argues 
‘that asthe “provenance of the Buddhas and Great Bodhsatvas” skilful 
means was never inteaded tobe followed by ordinary practitioners and 
‘hat itis therefore an expression ofthe exteme value thatthe Mahayana 
placed on compassion, but nota behavioural standard to be adopted 
(1992: 159,160) As suc, he implies that its significance for Buddhist 
‘moral theory dos not have tobe taken into account 

Taesponse this dismissal think we need ask what xl iteans 
+o sy ht the Bodisatva’ sil wreaking of preceps isnt namative 
‘While would gee hat his form of ypya certainly seems not toe been 
intended asa guideline forthe new practitioner, because as we have seen, 
novice bodhisutvas ae enjoined to follow the taining precepts quite 
‘icy om the oer hand I have to ak: Would we say that because many 
ofthe precepts aply to monssice and nt lay people tht they are “not 
ormatve”? No, ease if we are interested in inn ou th “ature of 
Buddhcehce” we wil consider ll kinds of moral guidelines, ven tose 
‘that ae not universal This is where Harvey's radulist approach is blp- 
fal, abit acknowledges the progressive matwe of Bushist meraliy. 
Kevin's view, by contast, seems to artificially disepard ths important 
featue of Mabiyana thought Furthermore, his claim tht wpa, Was 
2 doctrine only intended for bodhisatas wo had reached the highest or 
Seventh sage (Ohm) and is teefre not applicable to lover level bo 
Ista’ is cleat notte fer Sanideva, who for oe thing does not use 
the idea of sages to explain the bodhisatva's development, and more 
importnty doce nt, so far as Iam avare, include the proviso tht 
bodhitva must have perfected insight (praia) and compassion inorder 
to break precepts, as Keown claims (1992: 154) As Chappell suggests: 


Even though the second way [wptya] is described with 


Mahiyina hyperbole (anguage which Keown refered to 
5 mythic), i does imply that thee are diferent ates, 
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perspectives, and diffrent values involved in the Mahayana 
practice tht were meant to shape and tone tical deisions and 
behavior at he highest evel 

(1996: 6) 


For these reasons I thnk we have to take seriously the implications 
of upaya, for Buddhist moral thought, which means we also need to 
consider Keown’ suggestion that yy may indicate that some form of 
‘uilitrianthery is preset in Indian) Mahayana 

Azsuming then that we do need fo consider what upaya indstes for 
‘Buudhist mera theory, we shoud be clear, fut of al that the fac that a 
bodhista i sometimes enjoined to break procept doesnot in eet 
“undermine he view that Buddhism i frm of vr ebie. A indicated 
previously ne virtue etic the character ofthe viruous agent determines 
‘he ations mos appropiate to a situation, rater han given moral ules 
Inall ofthe examples ouined eri, the bodhsatva's benevlence oF 
compassion (laren, rp) impels him to tansgrss the ordinary meral 
rus, an it is bans of his Virtuous motive, aswell asthe benefit the 
‘tion is assumed to bring obrngs(suaartha) that the ation can be 
onsdered “igh” This can be understood within the famewock of a 
‘rt ehic because it ie the bodbsatwa virtue and not the conee- 
‘quences that ensures the moral rectitude of the act” I think perhaps 
Keown has confused the sifu breaking of precepts with the uitarian 
perpecive tht moral rules and guidelines ar oly instrumentally valu- 
thle a a means to an end. I would sugges instead that “yon,” is- 
‘rates tht what ie important about ordinary moral rules ike the five 
recep is that they tend to reflect the presence of, aswell slp cul- 
Yate, shill qualities ike noo-gresd, non-hted, and noo-dehusion 
(alobna,advesa, amoha), bat thatthe rules themselves ae ely gude- 
ines to behaviour t help one develop such qualities. The moral rules — 
‘the So 10 precept, the pratimokya, and anything tat might come under 
‘the taining (ga) of a bodhisatva~ ae therefore not necessarily or 
inherently indiative of sifu mindtates, hough normally one whose 
‘mentality i sil wil at ina way that accords With those rules. In this 
‘ay, jst ata novice musician has to follow and practice the rules of 
‘musicianship dligety in onder o ooome grest, and a gret musician 
‘might play with hose rules in erderto produce great music, similaty one 
‘who isa novice on the Bodhisattva path will be enjoined to follow the 
‘ining guideline closely, bat one who has or is close to eliminating all 
‘unsifal mindtater will sometimes trnsgress tose guidlines if 
slifulness demands it. Therefore, because the Virtue of compassion and 
Sif or wholesome mind-stats (adala-dharma) ae still very much 
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present and ascounted fr even in bodhisatva who breaks precepts, the 
Dreaking of precepts is nt in any way a challenge to understanding 
‘Buddhism a vite ei, and it noth that should make us wonder 
if Buddhism is uitarian. Where the examples of wpya do not Seem to 
fit well within a vite ethic famewerk, however, ithe sense in which 
‘the bodhisata appears t use the maximization of benefit to sntcnt 
beings asa criterion forthe choice of action. The reason this feature of 
rmaimizing benefit is a problem for a virtue chic shoald become 
‘lear when we look at Keown® claifistion ofthe dition between 


teleological ethics, like vue ets, and consequentialist tice ke 
sltananism, 

‘According to Keown the key difference between consequentialist 
forms of moral reasoning, a is evden in utitrianism, anda teleolog- 
ical ethic such ab an Aitotelian virtue etic, is that i a teleological 
Scheme moral “goods,” such as virtues, are not merely @ means f© an 
end, but bear an intrinsic relationship to the end or goal (los) which is 
Sought Thus, the Aristotelian vitues of justice, temperance, eae not 
just an instrumental means tothe end of eudaimona, bat ar inherently 
Connected to it they "parcpate in and constinte the end” (Keown 
1992; 194. He angues, persuasively that the Buddhist virtues” such a 
‘the precepts and params are similarly not merely a means tothe ead 
of nirvana, but ar inherently “good” and connected to this end because 
(as have just angued) they require and encourage sklfulness 
(avatar), o the absence of impure qualities (177) Utitarianism, by 
contrast, ia mora thery in which the goo is defined independeaty af 
‘the ight, and then the right is defined as that which maximizes the good. 
‘The rights only instrumentally, not innscally slated to whats good, 
ands determined solely by its capacity to maximize th good. Th qual 
iy ofthe action tel, uch asthe nate ofthe mative, plays no role in 
determining rightness or wrongoess (178) In this way the thinking is 
consequentialist, beease the consequences ofan act alone determine 
Whether itis right or at 

“The examples of upaya become problematic from the perspective of 
Virtue ethic insofar as they indicate thatthe bodhisata choice of 
‘ction is determined not only by character or motivational consiera- 
tions, but by the consequences ~ umally by the benefit arth) for 
‘beings. It seemod to be tru ofall the examples considered for example, 
‘that in addition to the demands of compassion, the Bodhisattva is 
enjoined to overlook precepts if it wll bring benefit (ath) to seatint 
beings. Certain examples make this citrin even clearer. Consider the 
pusage from Silsacamuccaa, also cited by Keown (1992: 153), in 
‘which Stntdeva explains why hated (vega) isa much grester fut 
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(apart than passion (aga) (164.12; BR 161). Santdeva explains that 
eventhough sbodhistva might actually d some good oan individual 
‘by geting angry, eis nonetieles enjoined not o because ofthe danger 
‘thatthe Bodhisattva might lose compassion for other beings. fhe were 
‘to lose his compassion fr ater, this wold result inthe loss ofa "great 
chain of benefit for beings" soi should not be dove” (164.14, 15; BR. 
162). nother words, though bodhistva might help one being through 
ange, because this anger might jeopardize the foundation of his com- 
pasion, which might endanger his status asa bodhisatva, which in turn 
right lead to the loss of beaefit oa great umber of beings, this should 
not be done. Note tat it snot simply that a bodhistva should not get 
angry, ofthat anger might cause him to lose compasion, which would 
‘be the key factor ifthe bodhsatva's character or virtue wee the only 
ike, but i isthe fact that there wil be an overall loes of benefit to 
‘beings that isthe deciding factor. Nor ist simply that a odhisatva 
should be compassionate and do whatever will help others, since this 
would mean that showing beacvleace for one being is as good as 
‘benefiting many. Thre isa definite seas thatthe bodhistva should ty 
‘to maximize the benefits o retin beings. 

‘We ssw a similar kind of weighing of Benefits in the context of 
discussing the preservation ofthe objects of enjoyment (bhoga-raks). 
“Moderation in giving and receiving was enjoined, and Sanideva advised 
tha 


In the ease of 2 bodhisattva whose capacity to benefit other 
‘beings (arthaiak) is equal or greater than one's own, when 
ving or not giving stands in the way oftheir sil (lala 
‘antaray-ara), whichis eal or grester than one's oa, then 
it ould not be done. 

(14867; BR 142) 


Here, in the cas of trying to devide whether it is appropriate to give a 
ft to another bodhisttvs,« Bodhisattva i supposed to measute the 
Feltiv evel of fulness of himself andthe recipient, nd thei respec- 
tive capacities to help others, and, presumably, decide the couse of 
ction that wil lest hinder whoever has the greater eilfunest and 
power to help. Whatever els this rather cryptic statement might mean, 
‘is clearly aot the case thatthe eole erin for the right or beter 
choice of action isthe character ofthe Bodhisattva, forthe generosity of 
‘the gift-giving bodhisatva appears tobe assumed. The overall benefit to 
other beings must also be considered, and there would appear tobe some 
Kind of effort to maximize this benefit 
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‘This kind of injunction to measure who might be able o bring the 
‘most benefit othe mast Beings i also seen inthe Bodhicaryvatara 
(86,87), inan example which discusses the conditions under which a 
bodhisats should sacrifice hie life for another After first teaching 
‘hat the Body should nt be hurmed because it isthe only way to fulfil 
‘the wishes of sentient beings (86), Santideva says furthermore that a 
bodhisata should ot give up his life for someone elsif the her per- 
Sen's disposition to compassion (karun-aiaya) isnot as pure as his 
‘wn. But ifthe othe persons disposition i as pur, he should give his 
fe, as then there wl be no loss (na paiha) (V- 87). It seems clea that 
‘the idea in these verses is that compassionate bodhisattvas are valuable 
beings not just Because compassion is an inheremly good quality — 
‘though no doubt is but alse because compassionate bodhisttvas lp 
Sentient creatures, andthe purer or more highly developed one's com- 
usin, the more beings one can help, and the more beaefit ne can be. 
So if it comes to deciding whether or not to sacrifice on’ life, one 
shoul think about what veal bnefior lost beings wil esl. This 
too indicates that determining right and wrong (or beter and worse) 
actions is ot simply a mater of having the right motive, but alo af 
‘Weighing consequences. 

‘What I think these examples suggest is thatthe concept of vittue 
this as its generally understood though in many ways 2 very useful 
framework, is ot adequate to capture al the Kinds of moral reasoning 
‘that actually occurs in Santideva's thought As alread indicated, what is 
Astintve about the moral reasoning of viru ethicists focus onthe 
character ofthe agent to determine right and wrong. With the examples 
sven ere, I would propos thatthe compassionate and sil character 
ofthe developed Bodhisattva ensures that whatever act he does willbe 
Fight, but the exact course of action he will choose — the best course af 
ction ~ will depend on what he perceives will maximize the benefit to 
‘eatin beings. 


The Mierarchy of puny 


Another indication that there is more han jus virtue ethic at wok i the 
iden of wat we might calla “hierarchy of karmic fruitless: the idea 
that there isa kind of ranking of beings according tothe quantity of 
‘ami futfulness (pupa) associated with them. Inthe Mahayana such 
sn idea is appareat inthe fac that bodhisatvas rein asease "worth mare” 
because they are greater or beter “fields of karmic fruitless" (puna- 
‘jeba) than other types of beings. For example, Sanideva tellus that it 
produces far greater puryato worship 2 Buddha than a Pratyela-Budaha, 
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and moreover, the offering of even one small flower by a bodhisatva 
‘whose omnisieneis"untamelled” is worth more thin a mas of offe- 
ings as big s Mount Sumer through all the ages of time by an orinary 
being (BR 278) Another example ofthis kind of quantification ofthe 
spiritual worth of beings —here expressed in term of skilfulness ater 
‘than Karmic fuifulness — ie ftom the Pralntavincayaprathana 
‘Stir, cited by Santideva (83 20-845; BR 87) 


1f, (© Manji, a young man or woman were to sly all the 
Inhabitants of India and take their gods, and if anther sould 
aus hindrance to « Bodhisattva whose mind is wholy set on 
sSfulnes [ada], or hinders his kiul-zots [uala-mala- 
‘nary, even wea e i born a an anima, it be but the 
Aepriving ofa morse of food: the second commits an immea- 
surably greater crime [papa] than the frst. And how is his? 
The hindrance tothe sifu roots that might have rerlted in 
‘the arising ofa Buddha is established (hia). 

(6S 8320-845; BR 7) 


Though we might tend to wan to dismiss such claims as merely yper- 
bolic or symbolic statements expressing the elevated spiitual satus 
ofthe bodhisatva, I think this would be again to overlook an important 
feature of Buddhist moral reasoning, since for one thing the notion of 
atberrchy of puna (or fasala) seems to have an obvious and pervasive 
bearing on how Buddhists behave, particulary in terms of giving dons- 
‘ions and alms. So, fr example, inthe Theravada tation at well it is 
well-established hat there are varying amounts of puny associated with 
beings depending on their degree of spiriual accomplishmet, and that 
for this reason it is better to give tothe being() highest on the “mesit 
hierarchy” As such oe dea in the Pali canon is that 


Wiile gif to an animal yields « hundred-fold and to an 
‘unvitwous human a thousanfold one to an ordinary virtuous 
peson yields a hundred thousandfold and one toa spiiually 
‘Noble person has an immeasurable fruit 
(Méayhima Nikaye 1255-7, cited in Harvey 000: 21) 


Statements like dete contributed tothe idea that because the monastic 
Satigha symbolizes and as members who ar part ofthe Noble Saigha, 
it isa "fel ofkarmicfutules"to which itis beneficial o donate. 
‘Such donations lead both to ruil karmic resus and spritual benefits 
(Garvey 2000 21,22. 
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1a the idea that one should give tothe Saigha rather than someone 
else because it will be more Karmically “rufa” we seem to sce an 
obvious example of utlitarian-style reasoning, Because the principle 
Seems to be that on should ry to maximize the karmic benefits of one's 
actions. That is, itis consequentialist criterion forthe best action, since 
armicfutuless and not the motives or any other intisic qualities of 
‘the action o agent determine the ight or best couse of action. As with 
‘the example ofthe bodhisatva giving gifs, itis not only the generosity 
ofthe agent that mates: one als considers the karmic consequences 
nd chooses the recipient that will yield the best results” Tis focus on 
‘the consequences of actions rater than the character ofthe agent, of 
course, does nt fit wel in a vite tradition. 

‘One might argue that his notion of hirrcy of punya does stil ft 
within the rubric ofa virtue tain, since the amount of karmic frit- 
fatness ones “worth” is determined by one's character the purity orhol- 
ness of the Satgha members is what makes them fields of karmic 
fulness, fr example (Harvey 2000: 22), and similarly tis the per 
fections (pavamias) and ther skilfl qualities ofthe bodhsutvas that 
rake them tres of punya. So we might ay ta this weighing of karmic 
frutulnes is built within the framework ofa system based on culva- 
ing virtue, the more virtue one ha, te more karmic fulness one can 
generate. Or as inthe example fom the Pralamavinieayapratiharya 
‘tira one's "spiritual weight” is determined by on’ level for capacity 
for aklflness (lular), However, would argue that a virtue ethic 
wll no fly explain the Kind of moral reasoning that occurs, beste in 
‘the examples given above what determined the moray best choice Was 
not simply the viru ofthe agent bat what was perceived to achieve the 
‘est consequences, either in terms of benefit o sentient beings orkarmic 
futfules. To pu this another way one of the enticisms of viru ethics 
stat because oftheir emphasis on addressing the question "What sor 
fof person ought Ito be?” they fail to adress adequately "What ought I 
‘te da?” in specific situations (Louden in Crisp and Sloe 1997: 208) That 
1s, they are wea inthe realm of applied ethics, because the focus a ight 
motive or good character undedetermines what i the best ation in a 
sven context IFT am right in my view that there isa maximizing princ- 
leat work, such that bodhisatvas ct o as to maximize benefits to sen- 
tient beings and everyone should try to maximize karmic frtfulness, 
thn here we seam to havea way ut ofthe problem vw ethics faces, 
‘but ene which is no obviously pat of virtue ets tation. 


un 


6 
CONCLUSIONS 


‘What kind of moral theory? 


‘What then does lof thisimply forthe nature of Santideva's moral theory? 
Essential think these observations support the dea that the moral 
‘thought expressed in Santdeva’s writings cannot be adequately captured 
by any simple category of moral theory. So for example, t cll 
his morality a situation ec, as Keown suggests asa possi (1992; 
185-91), would not adequately convey the cena importance of the 
gradual cultivation of certain characte qualities ins thinking Equally, 
‘to call itanAristotelian-ype virtue ethic would not capture the fact hat 
‘there isa “utlitarian aspect” to this morality, such tat maximizing 
principle sem tobe inefet forthe bodhistva in certain cases, and 
im asoiation wit he concep of karmic fruifulness, 
saying that ther is this “usitrian aspect” or featur to Sanidev's 
morality etme be clear that Yam not saying it is equivalent othe moral 
‘theory associated with Jeremy Beatham or John Stuart Mil. As part of 
his ease for understanding Buddhist ethics ab analogous to Aristtelian 
virtue ethics, Damien Keown argued aguns he view that Buddhism 
could be understood as uiltarian (1992: 175-84), He pointed out that 
Buddhist ethics are notullitrian inthe sense thatthe right isnot 
defined independently of the good, because nirvana or awakening 
(God) isthe good and what is right is ininsically related tit. 1 this 
an be undertod to be what formally defines uilitarianism, then T 
gre that Buddhist ethics (t least Santdeva) are not usltaran. In 
Keovals view, with which I also agre, right acts ae skilful (dala 
and are right by virtue of being sll. Thus, I am not claiming that 
Samtideva’s morality is usltaran inthis formal sense. Let me also be 
clear tht by suggesting that here is a form of ulitarin easing pre- 
Sct Lam not thereby offering suppor far the so-called “wanscendency 
‘thesis othe idea that morality is somehow only instrumentally valuable 
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im Buddhism? As discussed in Chapter 4 ("Kuala"), Keown associates 
‘his idea with 2 utilitarian reading of Buddhist tics, ba by suggesting 
‘hat there occurs a utiitarian-stvle maximizing of benefits Iam in no 
‘way suggesting that etic are wanscendedin he state of enlightenment, 
nd fully support Keown in is ejection ofthis idea As Thav already 
suggested, when we ae speaking about 2 highly developed bodhisatva 
whose every act is skilful and compassionate, who has eliminated greed, 
hatred, and delusion, there i leary a sense in which all of his actions 
ae monly good. As such, morality could not be understood to have 
‘been “wanscended” However, Iam suggesting tat fora skilful and 
compassionate bodhsut¥a the main question would be, “What will be 
‘the Best hing for oter ings?” and iti tho that there is a weighing of 
‘coneequence in terms ofthe benefit for sentient beings, and an effort 
‘maximize those benefit Insofar asthe most beneficial coureof ation 
might ental tansresing precepts and rules which are in effect guide- 
lines for howto Become sifu, this form of sifal means i an impor 
tant aspect af the bodhisatva's morality. Keown is therefore ight say 
‘that right and wrong in the Buddhist ase are not determined by the con- 
Sequences of stons, asin uilitarianism, but we should recognize that 
in the case of a bodhisatva whoce motives are skilful tuala) abd 
whose actions ar therefore allright inthis sense, there wil be akind af 
onsegueatialsm that is used to decide the Best course of action. The 
notion of a "icrrchy of karmic fitfulness" complicates things even 
fuer, since i isa concept that Would influence decision-making all 
slong the spitual path, affecting monastic and lay people, bodhisatvas 
tnd non-bodhsatvas And as Thave argued, though the “birachy of 
amie frufulness” may be explainod in tems of vitwes, the moral 
reasoning i elds hasan element of uslitaranism. 


Is Buddhist morality homogencous? 
Do the results ofthis esearch support the notion, reflected for example 
in Keown’ work but arguably throughout tbe literature on Buddhist 
thie? that Buddhist etic as whole canbe weatd homogeneously? 
[A fist lance, it would appear not, for despite agecing with Keown 
‘hata virtue ethic ks like the best reall snalogue to Buddhist moray, 
‘the moral reasoning of a vite ethic docs not wel reflect the preseace 
of consequentialist forms of reasoning that appear paculaly to be 
‘sociated with the bodhisatva andthe notion of wpa. So if Keown is 
Tigh thatthe ethics of Theravda Buddhiem are more rc epeaking a 
‘rte etic, and if am righ tht Santideva’s morality, aswell as being 
4 type of vir ethic also incorporstes a utiitarian syle effort to 
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maximize benefits which i not explainable in terms of virtue theory, 
‘thea there isa significant difference Betwen the two moral theories. It 
‘a leo observed that a rationale of maximizing good consequences it 
Connected with the notion of karmic fruitflnss ae well and since this 
Phenomenon exists also in the Theravsda tradition, it may be tht 
‘heravida too shows this mix of moral reasoning: But igofar asthe 
principle of maximizing benefit to sentient beings isa distinctive festre 
ofthe Dodhisativa path, it would appear to be more associated withthe 
“Mahiyina Buddhist ition, Future research mightook t whether nd 
‘to what exten araats, bodhisteas, and Buddhas in Theravada traditions 
emonstate this kindof moral ressoning. 

There may however be an explanation for this apparent blending of| 
‘moral tations. pointed out eae (Chapter 5“Sanideas mor hry”) 
(Gee Chapter 5 noe 18) that Buddhist ethics may be more comparable to 
sn “agent-based” form of virtue ethics one which focuses onthe motives 
dispositions supporting ations to judge right and wrong. This would 
comespond tothe Buddhist emphasis on skilfulnss (kullana) asthe 
‘siterion for determining fan action is ight Iwas alzo pointed ou that 
fone ofthe criticisms of virtue ethic is that because the distinction 
betwoen right and wrong invstue ations is based on character con- 
siderations, viru ehice do ot tend to be very good at guiding right 
behaviour in specific snations, or resolving practical moral dilemmas. 
Basically, because virtue ties centre on how people shouldbe they are 
likely to underdctermine what people should do. In an example that is 
‘very interesting from the perspective of Buddhist ethics, Michael Sloe 
considers an agent-based moral theory which judges right and wrong 
‘sccording to the motive of benevolence. He sys that fone stempts to 
Adjuicte good and bad actions in terms of te gol or teloe of sch 
benevolence namely, human or sentient hapiness then what you 
sppea to have isnt so much an agent-based morality but act wilari- 
‘niom! He sas this is what happens when ne judges ations or motives 
intemeofhow well ey live upto the goal or fel of the motive, rater 
‘than how wel they ive up tothe motive itself, whichis what would be 
‘the casein a strily agent-based morality. So what we may be sexing in 
“Mahiyina Buddhist ethics ea shit inthe focus from motive as fegula- 
tive, when cultivating skifulnes (hulalana) is key, to the goa! ofthe 
motive ar regulative, which would occur when it could be assumed that 
‘the valued motive, sifu compassion, were intact The tls of the bod- 
hisutvais universal eration, or the elimination of sufleing (dha) 
forall beings. Taking into account the distinction between the Buddhist 
“understanding of happiness and sufleing andthe utltarian, secular 
notion of these things, the morality of the Mahsyana Buddhist would 
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took very much like ac tltarianam once the bodhisata is at aleve 
of spiritual developmeat where the flos of universal happiness the 
Sole focus of his behaviour This particularly Buddhist form of sitar- 
nism might occasion the breaking of precepts, but contrary to 
Christopher Ivers (1996: 3) suggestion that his form of skilful means 
ray be actully ouside the realm ofthe ethical’ on my understanding 
sifu means would have to be considered very much part afte bod- 
hsutvas moral development, an in fact would indicat (italy were 
shi) te highest level of maal matty eave i to further werk 0 
Consider the exact nature ofthe distinction between the secular tit 
fan understanding of happines and the happiness involved im what we 
sight cll th “pital uitarianisn” ofthe bodhisata* 

“This shift fom motive to goal as regulative would correspond to 
‘the changed view of karma we saw in Chapter 4. There Traced what 
belive tobe a diference between Stidevs and ceri ete tad- 
‘ions ofthe Plt canon and Abbidharmist in their understanding ofthe 
role of Karma, I showed that whereas karmic futfulnss (punya) it 
ultimately seen at something to be overcome in some ofthese eat 
discourses, in Samtdevas Mahayana itis the means by which the 
‘odhisatva alleviates sutferng and benefits sentient beings. As uch it 
1s something to be cultivated (vurdhana) and shared with ecers. Tis 
comesponds with a changed understanding ofthe goal of Buddhist 
practice (nrvana/Atbatship versus aprtigthia nirvanaBuddbahood), 
supported bya diferent understanding of relationship between samsira 
‘nd nivina, Tats, for Séntideva andthe Mabtyina, awakening was 0 
longer seen to ental escape from the cyle of samsira, in part because 
tn abeoute distinction between samsira and nrvna was no longer seen 
Te hod. Consequently the aim of Hbertion from the world of karma and 
samstra, and thereby transcending even good Karma (puna), was 
replaced withthe universal deal of helping all beings within samsara 
Such belp takes many forms, including the ideal way of aleviating 
<dubtha though binging people tothe Dharma, or aleviting suffering 
tnd spreading hapines by accumulating and wasferrng (parinamand) 
karmic fruitless to others. 

‘Given this assesment, what canbe said about the perhaps natural 
tendency to want to treat Buddhist morality abit is of one type? ist, 
fall, let me say something about the limitations ofthese conclusions. 
‘The eystematic sty of even Indian Maina morality, much lese 
“Mahaytna morality in generale ints very early stages. Relying onthe 
work of Ono Hoodoo, David Chappell hs pointed ou, for example, that 
‘here ar atleast 200 texts dealing with bodhisatva precepts associated 
with Indian Mabayina ethics (Chappell 1996:2). As most ofthese have 
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yet to be translated, much less had their moral ideas described and 
‘alyzed, we ned to acknowledge that extremely narrow scope ofthis 
sessment of Indian Mahayana ethics” As Chappell says, “Given the 
‘brad sweep of so many texts and movements, andthe lak of any int- 
‘utional integration it sems premature to broadly talk about Mahayana 
ethics" (1996: 8), In this sense tis equally premature to evaluate 
‘whether Buddhist tics canbe understood tobe homogeneous Having 
Acknowledged this fat, we can assess whether Buddhist ethics ae 
omogencous based on the limited studies that are presently availble. 
{As sited earlier, when we lok fr systematic or theoretical dscusions 
of Buddhist morality the scope is even more narrox, for Damien 
Keov's book stands out asthe only major weatment avaible. 
Reflecting then on the results of his study in ight of Keown's work 
on the canonical Theravada, what emerges isa morality best characte- 
‘aed within the family of virtue eis. The basis of character and behav- 
tour norms in bth Thravida and Stsidevas Mabiyana isthe idea that 
‘one should cultivate certain skilful (ual) qualities which by ther very 
‘natu instantiate the summum bonum, the highest good of awakening 
The norms of ehaviur found in the ive precepts (pacaa) and other 
suielines to virtuous conduct (a) aswell as the rules for monascs 
(ranmoia, tn pectin (pani) and prac of te “vine 
(Grahmavihara) can all be understood as practices and 
ile wih ip oe to cle ese us an cinint Bet 
opposite: the so-called root of unwholesomeness (auala-mala) 
(camely greed hatred, and delusion) Because itis evident thatthe ims 
of thes traditions i to have people be acetain way tat is good rather 
‘than do certain ight things, they can both be described as ire ethics. 
However, ths des not preclude the existence of oer forms of moral 
reasoning, since both wadtions show evidence of utlitaianype 
Teasoning in aescition with what called a "ierarchy of kami rit 
fulness” (Le. that beings were “wort” more or less karmic fruitless), 
and in the Mabayana adit, in relation to precept-reaking skilful 
‘means (wpa). Furthermore, as regards the behaviour of bodhisatas in 
Samtideva's tradition, there seems tobe an actual sift into a different 
“moral mode” atthe higher levels of spiritual development. At the pont 
along the development ofthe Bodhisattva where silflness canbe taken 
for granted, the focus and citron for action becomes the overall 
purpose of skiflness, which is Bodh, awakening Since awakening for 
Santideva entails concer forthe awakening and welfare of ll seatient 
beings ~ in contrast withthe individual liberation ofthe Theravada this 
‘elo is unlimited. Ht thereby lends itself a maximization, and insofar 
as each act ofthe advanced Bodhisattva (or Buddha) becomes a means 
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to help at many beings as posible, it resembles ac tilitaransm Ia this 
‘ay, although the basis or foundaon in virue and the importance of 
00d character i never negated it is increasingly taken for granted as 
‘the bodhisatva develops, and the moral reasoning behind his behaviour 
comes increasingly to resemble wilitarianiam, We might call his then a 
Iybrid form of vite ethics, or "utilitarian analogue” to virtue ethics? 
In ether case we can conclude thatthe traditions of Buddhist tice 
examined in scholarship tus far can be understood to fit within the 
Same general category of virtue theory, but that this doesnot preclude 
the presence of eter forme of moral reasoning, or diferent forme of 
vir theory 

began this sudy with discussion of comparative methodology 
(Chapter 1), and with an argument forthe inevitability of using this 
method ina subject such as Buddhist ethics. Thee I said that by vitwe 
of eying to look at Buddhism ftom the perspective of morality one 
‘would inscapably become embroiled in using non-Buddhstctegorics 
Tike consequentalism, deoatlogy, ee, and inthe messy process of 


‘ying to gauge ther applicability. To close I would like to offer some 
reflections on the valve of uch an exercise 

Given the complenity involved in tying to understand even the 
parameters of moral ina Buddhist context, much les deciding which 
moral theories are evinced, one might question the futfuless ofthis 
kind of comparative work. We might be beter off adopting Charles 
Hallisey’ (1996) partcalarst approach and not look for underlying 
moral principles o a consistent moral theory, but simply be content to 
report on various examples of morally interesting texts, thinkers, and 
naratives. In response, T would argue sich an approach mises what 
Is heursically the very productive process ofengaping in comparative 
‘thought. For to consider the question, “What westem moral analogue fits 
best with these ideas?” forces one fo go a step beyond mere reporting 
and description, For example, in Chapter 3, T summarize the text of the 
Sitsasamuccaya using emi ctegoris, that is Satdeva’s structure and 
teens. While that summary is an essential step in comprehending 
Samtideva, iti itself doesnot take us very far in understanding Buddhist 
moray: For as gue in Chapter I, 1 “do Buddhist ethics” means 
sttemptng to understand Buddhist moral theory, which in turn means 
understanding the relationship between the god (Bodh or nirvana), and 
Tehavioual and character norme and values Naturally thi entails 
describing what those norm and values ae, bu it goes beyond that to 
‘ny and sce norm and values in the context oftheir elaionship to the 
coveal goal ofthe Buddhist path. This isnot eay, because it requires 
fone to Joo closely at the use and meaning of important terms and 


ur 


concepts, and the rationale behind the norms and values ~ the aims of 
(Chapters 4and 5 of this work. I feel confident tat thie process has 
‘yielded a much richer grasp of Santideva' thought than would be the 
ase had T stoped in effect after Chapter 3. The danger invaved with 
‘the particular spproach ae Ise itis thus to prematurely end the iaver- 
‘igative work, by assuming from the outset that because moral views a 
always compiex tht no consistency can be found, and is therefore not 
wrth looking for T wast tht the results of this work demonstrate the 
‘alue in pressing for this consistency and in searching forthe moral 
logic behind the complexity. The method of comparative ethics andthe 
search fora Buddhist moral theory are thus heuristically very valuable, 
inthe iteral sense that wien condted with an opennes o complexity 
and diferece, they facilitate one's own discovery ofthe materi. Thope 
‘that in tur the resus of thie work will faciitate the discovery of 
Samtdeva and advance our understanding ofthe morality ofhis adition 
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APPENDIX I 


‘Verses of the Siksasamuccaya 


‘Sansiit and Tibetan text from Bendall’s edition ofthe Siksasumuccaya 
(GS 1970; bracketed references ater the vere (aria) number indste 
each Kaiki’ loeation (page and line numbers inthe text 


Introduction (Ks 1-4) 
K.1 210,11) 

yada mama paresin ca Bhayam duktham ca na priyam 
‘ad.aimanah ko vies ya-am raksimlnaitaram 

‘tar bag dang gchan dag Kyan/ gs dang sg bangal mi od na 
‘nda dang ye brag chi yod bys! gang de rang fa gzhan Baran 
‘When fear and suffering are der neither tome nor others, 

‘Then whats special about me, that I protect myself and not others? 


K2213,14) 

dushhanam [dubkhanamy kararkamenasuthantam gantu-mcchata 

Sraddha-maiam drdhiclrtya bodhau kara matr-drdha 

sug bsgnl mthar ‘yin od pa dang bd ba mthar yang gro od bas 

“dad bat rst ba bran Byas 1 [de/ Byung chub a yang Bo brian bya 

‘Wit the desire forthe end of suring andthe wish ogo tthe peak of 
happiness, 

Having afirned the rot of fit, the mind ought be fined on awakening 

311710, 1) 

(imahayanad) Bodhsafyvasya samvaroh 

‘marma-sthanany ato vidya yonaandpatiko Bhavet 

‘yang chub sems dal sngom pa ni/rgyas par they pa che las yung 

‘gang gi ung bar mt ‘yu Bal gad bt gas ams i rg bya 
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From the grester vehicle comes the restraints) ofthe bodhisatva, 
From this one ought to know the esetial pointe by which one wil 
come fouls. 


411713, 14) 
‘mmabhavasya Bhogdnam tryaddhva-rteh éubhasya ca 
‘usargohsarvesatvebhyastadraksaSuddh-vandhanam 


nag tus dang fons syd dang/ die ba dus gsum shes ba rnams 

‘ems can tun a biang ba dang/ de barn dag pa spel ba © 

For te sake ofall sentient beings [there shouldbe] renunciation ofthe 
Sel, the objects of enjoyment, and one's welfare frm the tre times 


[past present, and future] 
[Then oe shoud cultivate, purify and protest each ofthese? 


Protection (Ks $16) 


‘rake kato bhogah kim datam yan na bhuyate 


ems can mane bys longs sao ply lus a sos pa brung bar bya 

‘ma srangs Tongs spyod pang las gang mi spyod pa cl hig sbyin 

‘The self ete. [velfire and objects of enjoyment] are given for the 
enjoyment ofall beings, 

When unprotected, how can [Something] be enjoyed? What is [the 
‘benefit of] a wilt which is not used”™ 


K.6 (5413; 419, 10) 
‘agmat sarve-4pabhogartham domabhavadi palayet 
{alhanamironusarga strana ca sadelsanat 


de bas sms can longs spyod phir de bai Bhesgryen mi bua zing 

‘do ade dag a rag ba bas tus la sos pa barang bar bya 

‘Therefore, forthe sake of the enjoyment of beings, the self et, ought 
be protected, 

‘by not abandoning the vituous friend and constantly observing the 
scripts. 


K.7[44.19,20; 16.12] 


‘atramabhave ha vasa yd anarthaivarjanam 
‘ena cal lablyatesarvann nisphalspanda-varjanat 
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de alu arung gan 2h na’ gnod par ‘spur ba spajong* ba ste 
‘de kum gang gs hb cena! “ras bu me pal bye spangs pas 
Inter ofthe sf, whats protection? Abandoning whats wrt. 
How is this obtained? By avoiding utes activity (panda)* 


K.8 11183; 1191.3] 

tat sidlyet sada myiasis aora-adarad Bhavet 

Adar Sama-mahaemyam jaa tdpenajayate 

de yang rag tu dean pas ‘gr dran pa shin t gus as “yung 

‘gun 2h Bal che ba yi shes par grur nas bran pas sey 

‘This ought to be accomplished through constant mindfulness; 
‘mindfulness arises though intense determination; 

having known the greatness of tranglly, through hardchip 
etrmination arses. 


K.9 11199; 123.13] 
‘samahito yathabhata praana avadan muh 
Samac cana calc ctam bala cesta nvartanat 


mya gzhag yang dag behind she par ‘yur shes thu pas ung 

lt rol gyo ba blog pa yi sems m2 las igo ‘pur 

“He whose midi oleted knows reality a itis” so the Sage said and 
‘by turning avay fom extemal movement, the mind doesnot move 
fom eangui: 


K 1071043, 4) 

arvana acopalo mandam ainigdha-abhibhagana 

‘Bvarjaye} jana Bhavyam Ade ca ap jae 

1 1 mi god ‘Jam pa dang/ ran cing mayen par sma ba yis 

shal can sky bo thn par ‘yur geung bar os pang hey bar ‘gr 

By speaking lovingly and politely, one who is steady-minded in all 
“ings will win ovr and Become acceptable to worthy people 


KM p2419) 
‘anadejam tv 1am loka paribhaya ina ankuram 
‘hasmacchan yah veh paceta naratadiu 


‘nd ung 08 ma yin na ‘ig ten ral al my [Te bras 
thal bas gyogs pal me behin du ems can mya la og parse 
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However, a wordy person having despised the Son ofthe Conqueror a5 
‘unacceptable sible to be burned in hel, et ikea fire covered by 
ch [smouldering fie), 


K2n243] 
‘ramameghe nena ultas tna savlsepasariarah 
‘jena aprasidahsatdndn tad yatnena vivarayet 
de ply nya bas sdom pal mdor gang gis sms can ma dad ‘ur 
‘deni Bogims te mam pangs 2his/ dan mchog prin la Ba isa 0 


Inthe Ramamegha the Conqueror explains the summary of the vow: 
"With diligence one should avoid that by which beings lose confidence” 


K31431,3) 
72 rasa aimabhavasyabhatgaya-vasana-adibhh 
‘matrsnd-apabhogat tu ita patti pajayate 


“nt ag lu arung ba ste man dang gos la sogs bch bas 

‘nag a sred pas longs spyadna/njon mongs Beha pal lung bar ‘yur 

“Through shelter and modicine there is protection ofthe eef 

‘Whereas an impure wansgesion arises fom pleasure inthe cravings of 
the sl. 


K.141143.19, 20), 
subyarambhina bhayyan matrajiena ca sarvatah 
t Sspadad aya Bhoga-raksd na dashara 


legs spyad dag la brtsam bar bya/thams cad la yang rshod rig bya 
‘de tas bab pal geht a dey Tongs spy borg mi dk 
“all things one should do good deeds and know the Limits” 


From this precept, for such a one the protection of the objects of 
enjoyment isnot dificult. 


K.15 [14621 2; 147.19, 20; 1482, 3] 
savha-vipaka-valr smc chubhaw sarrasitah Dhavet 


pairs na hurta na kya prakasayet 
‘rang don mam sin sed spangs pas! dge ba un tu bsrung bar ‘gy 
‘ed par yang nl mi ya ste/Byaspargyur yang brag ml bya 
Through feedom fiom this forthe ripening of one's endeavours, 


welfare is protected, 
(One should not repent (one's actions), nor having done something, boast 
of 
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K 16148.6,7) 
‘abhasatara-bitah ad wma yarjayet sada 

bodhistfifoa prasannahsyaddharme vimatinusret 
mye dang blasts gs by zhing/thengs pa riag tuspang bar bya 
yang chub sems dpa tang bya ching chos la id gy spang bar bya 
Beware of gun and honour, avoid arrogance always. 


The bodhisattva should have faith and would eschew doubt about the 
Dharma, 


Purification (Ks 17-21) 
K17158.14, 15) 

Sodhitasya armabhavasyabhogah pathyo bhavgyatt 

sanyat-siddharya bhaktasya niskayasya va dehindm 

us ni rmam par sbyang byas na phan pa longs sped ‘yur ba ste 
“ra cam legs par chs [sas pa dang/ gags med scan [la phan pa ‘tra 


‘The enjoymet ofthe purified self wil become salutary 
for beings, ike wellcooked pure ice. 


K 18115920, 21) 
!rmac-channam path Sasyam rath sda naidhate 
‘huddha-ankurasttha vrdhim Heta-cchanno na gocchat 


‘tar Io og bsas Bhp na/ nad skys zhum zing ras mur 
‘de tar sags rgyas mpg yang/ mon mongsthebs nares mur 
Just as a grain covered by weeds withers with diseases and doesnot 


‘louis, 
sooo the son ofa Buda whois choked with puss does not develop. 


K.191602,3) 
‘omabhavasya ka Suddhih papa tlesa-viéodhanam | 
‘sambuddha-uktyarta-sarena ytna-abhdve D-apay-ah | 


us by dag pa hang zhe na ig dang mjon mangs ram sbyong yn 

‘oes rdzogs] sangs ryas hy guns shuld bad pa med na ngan 

song ‘ro! 

What is the purification of the self? The complete purification of 
Impurities and harmful deeds by following the esence of the word of 
the fly enlightened Buddha; 

‘when ther is no effort in thi way] there i bad rebirth 
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K 20117955] 
{eameta rata esta samirayeta vanam tata 
samadhanaya yuyetabhavayed alubhadikam 


cod bya thas pa bal bar bya de nas nag] su gnas par By 

‘mam par bchag a brtson bya hing mi tug la sogs bom par bya 

Be patcat, endeavour to hear [the Buddha's teaching; thereafter take 
refuge i the forest 


Be intent on concentrating the mind; meditate onthe impurities, et. 


K.21 p67.11; 2703) 
Phogatuddhin ca janty2tsamyog ava Sodhanat 
‘Sanyata-aruna-garbha-cestar punya-iodhanam 


yang dag teh ba sbyangs pa yc longs spyod dag par shes par bya 

“tong pa smying ret nying po can bobo pas bsod name dag par yu 

By purifying right livelihood one will understand the purification ofthe 
objects of enjoyment; 

From action whose essence is compassion and emptiness, (there is the 
purification of karmic fruitless 


‘Caltivation (Ks 22-7) 


K2p7.3,14) 
‘rhuaraksubahavah salpam caidam anena kine 
‘na ea atirptianakam vardhantyam dam ttah 


zug bar bya ba rab mang La it zhang myung] na isl bya 

‘shin tu ngoms pa syed ma yn de phyr [i] mi ‘phel bar bya 

“The akrs are many, and this [what the bodhista can ff] ering — 
‘what ean be done with this? 

‘And neither does it give rise tothe supreme satisfaction [Buddhahood); 
‘therefore, tis ought tobe cultivate, 


K.23 (273.16, 275.10) 

‘imabhavasya ka yd bala-analaya vardhanam 

‘Sanyata-aruna-garbhad danad Dhogasya vardhanam 

us ‘phe bya ba Khang she nal To med dang sobs skyed yn 

‘ston tang snying rel smyng po can shyin pas longs spyod hel bar 
‘ow 
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‘Whats culation ofthe elf The cukivation of srength and non-lzines. 
‘Tho culivation of the objects of enjoyment i though generosity 
of which th esence is compassion and emptiness 


K. 2412764, 5] 
JIpnaday eva yatnena vyavasaya-asayoudrdhaw 
‘ara ca purastrya yatta fubhasrddhaye 


brtson dang bsam pa rian par yang/ dang po nan tan bas nan 

_nying re mun bch nas su dge ba spl la nan tan by 

Having ft, with effort, made iteation and resolution firm, 

and puting compasion atthe forefront, one should strive to cultivate 
well, 


K_25 (289.12; 3163; 317.18), 
Phadracaryavidhih kaya vandanadthsadadarat 
Sraddhadinam sadablyasah (matrtbuddhadyanusmrtih) 


beang po spyd pai cho ga bhin plyag tshal gus par bya 

dad pal (pa la) sogs rag tu bsgom/ byams dang sangs reyas segs 
‘dean bya 

Always out of respect, the course of conduct of the bodhsutas” 
praising et," 

‘the constant practice of faith, et, mindfulness of he Buddha ete, and 
loving-kindness al ought fo be done 


26 348.3, 35020-22; 386.1] 
sarsavasthasu sal}artho dharmadonam niramisam 
Dodhicitam ca puryasya vdhihewhsamasatah 


dus ams unt sms canton chos ky sbyn pa zangzing med 

‘yang chub sems ni mdor bed na bod nama hal ba ry yin na 

In hor the cause ofthe increas of karmic fuitfulass [is] the mind of 
calighteament, 

and the spiritual gif of the Dharma, and the benefit of beings in all 
‘conditions, 


K.2718568, 9) 
siddhh samyak-prakanandm apramaddviyojanat 
“snrydtha samprajanyena yonai-cintanena ca 


ns 


‘rub pa yang dag spong mam te/ bag yd pa dang ma bral hing 
<dran pa dang ni shes bchin dang hal Bcin dn sems pas so 


Succesfil accomplishment ofthe right efforts is from mantining 
vigilance, 
and though mindfulness, immediate awareness and profound thought 
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APPENDIX II 


Titles of works quoted in the 
Siksasamuccaya 


"Note: Adapted fom Benda and Rouse (1990) English translation of 
‘the Sdsasamuccaya Index I numbers indicate page references to Beadall 
and Rouse translation; works are sted in Sanskrit alphabetical onde 


Aksayamatistira, 12,24, 36, 37, 115, 18, 156, 163, 185, 204,219, 
221,248, 254, 260,261, 264, 283 

Agulimaica sot], 131. 

‘Adiyaiayasamcodans-<tt, 17,100, 105-14, 310 

‘Anautamulanshare-dhtran, 20, 

‘Anuparvasamadgata-paivars, 279. 

‘Aparutjavavidake so, 9 

‘slokand-tr, 92,271 

‘Avaloitevaravimolsa, 268 

‘Ataiagurbha-soa, 11, 61-70, 

Anyasatyala-parivars, 162 

Ugrapaiprecha or Usiadatapariprecha, 11,2, 39, 83, 119, 130,133, 
14, 144,149,176, 187, 188,190 11,194,245, 248,263,282, 

Udsyanavasraja-prprchd, 85 

Uptyakauialye-sttra, 70,161, 163-5. 

Upal-pariprch, 161, 165, 173,264 

Karmivarapaviudabi str, 92, 168 

Kamapavadake so, 81 

Kayapa parva, $2 al 

Kaiigarbha-sttra, 14,72, 90,102,171 

Gagazagatj-sta, 36, 46, 49,51, 115, 126,247,271 

Gapdavyuba, 2 5,8, 37,38, 103,122,148, 153, 176,276 

(Gocaraparsuddh sta, 310 

CCaurdharmakastra, 43,158, 

CCandeapradpastra, 19, 2, $8,102, 114,120, 135, 185, 162,172, 175, 
178, 184,188,225, 252, 268,285, 312, 314 

(Candrtat-darica-pariprcch, 83. 
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Cunds-dharant, 169 

‘Saanavateparvart [of Cande-pradipa. qv] 131. 

Saanavaipuyasaa, 187 

‘Tnhagutakosasoa (garb), 168 

‘Tnhagatagubyasta, 8, 27,125, 157,22, 251,283,314 

‘Tehagutabinbe-parvara, 169, 

‘Tisamayari, 136,168, 264 

‘riskandhaka, 263, 

Daiadharmasttrs, 5, 114 

DDaiabhomia (maka)satra, 12,128, 205,215,262 

Divyavadana (tales fom) see Sangharakchits, Sukarika 

Dharmasamgtistma, 13, 40, 115, 119, 121, 123, 124, 126, 144, 
14S, 152, 175,216, 219, 241, 259, 284,288. 

‘Narayanapripeehs, 23, 145,184 

‘Niyatanyatavadramudr-sua, 6 89. 

‘Nirvana [sat 7,13 

Pitas see Bodhistva- Pitas; VidySdhar- Pitas. 

Pity-Pisputrasamtgama, 177, 226 

Parvivadina, 1 

Puspakntadharan, 163, 236-57 

Prataparamita, 49,120, 280, 308,310; se also Bhagavat. 
AstushasrikaPrajpramis, 40,280. 
Maat rajparamits, 252 

Pravajyantrdyasira, 73. 

Praiantvinigeayapratiaryasta, 17,87, 89,145. 

Praimokss, 125 

Bihat-sigarnigaraj-parirech, 276 

Bodhisatvaptaa, 187,278 

Boahisatva-pratimoks, 12, 19,21, 22, 37,39, 56,125,142, 183 

‘Brahne-paripecht, 125, 

Bhagavat, 183, 196,202, 226, 241 

‘Bhadrakalpika-soa, 9 

‘Bhadracarpranidhanardja here called Bhadracaryagah 264,265, 269. 

Bhiksuprakaaka, 153, 

Bhaigajyagurovaiaryaprabba-sta, 14 170. 

“Matjuie-uddhaksetrapunavythslamkare-sora, 4,14, 15, 171 

Mafjuiet wita-su, 148 

“Matatarunt-{pundarta} sta, 95,276 

Mahamegha, 160, 

Mahiverts see Aralokant-stra, 

Marit (a charm), 12. 

Malasimbandda see Sama 
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Maieyavimois, 9,173, 

Ratnakaranakarsota, 6 313. 

Ratmakwi, 53-5, 144, 147,190,235 

atmacade-sra, 115, 120,217, 219, 20, 222, 249, 284 

Rataamegha, 7, 17, 36,81 52,54, 14,131, 124,127, 152-4, 148, 148, 
186, 164, 176,202, 248,281,289, 264,265,279, 307 

Ratnuti-sta, 86, 127,129, 134,135, 194,278 

amolkadhran, 3,152,291 

Rejavadaka-aua, 10,199, 

‘aguapali-stra (or Rasapalaparprecha, 55,152,190, 197,285, 

Laskar, 130-2, 135. 

alitavistas, 5,222. 

okanatavyakaran, 224 

otaraparivarta, 151 

Vajacchedi, 167,252 

Vajrdhvaja-paingmant (also called Vajradbvsjast), 24, 29, 204, 
255,291, 

‘Vacanopasitavimoksa (in Gandavyaha), 38 

Vidyadharapitaka, 140, 

Vinayavinicaya see Upliparprcha 

Vimallrtnireds, 6,144,152, 242, 246, 251,290 

‘Viadattaparrceh, 37,217 

Salama, 209. 

Siksasmuccaya, 16 

Soraigama-st, 9,93, 

Sraddhsbalidhiravetaramudt-sttra, 88,89, 152,277 

Sravakavinaya, 132,164 

Srmmalisimanide car, 44 

Sangharakstavadana [Divyavadana, 58, 
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NOTES 


1 INTRODUCTION 


1 Mahyana ely «oven nthe hisary of Bhs ht comprises 
‘tay bho The hed schol o “webil” (ng) is Tan Van 
‘Buddhism, hse helt sca! to develop. Albough tepcoing 
2 conbien of te Mabiyiea snd Tuatie waits, Vaya aot 
Sacer dsingused fom the ferme, nT wl ot 0 bee For 
‘Edu f th tan ee “The Pat of he Bode Wis 
(G69) snd Aathoay Tates “Miaesnwyageyine~ tae Bus 
Ta Wiliams 2000) era docs of he developmen of Mayas, 
sce"The Nat nd Onin f Maayan usin Wilans (2000). 

2 Gonaly speaking, Sanit Buds Mature acid Wah he 
DMatijane Wadion, whereas Thervate cnoicl Mestre ie ia Pale 
‘However, sustuatl svat of Indian Matyas Mert eno longer 
tn nthe oil Sus. cad sve ely a Chinese and Tht 
‘elt Many tex te edan Maing wien slant to But 
‘ics tve yt tobe tated fo Chinese. See David Chapel 1996-12) 

2 SCompenin” wus th tation for amc” (etal) ane 
“olen fvored by Bendall and Rouse, and pon conaieaon I 
follow the example. Accrding tothe Oyord Englh Dictionary 
‘Papen neat aonevolin hndioa or eayelopd marcy 
rate of slger work an agement collection or stu 
‘A the Sistamaccay na kindof andbok co the proceso becoming 
‘het, a wel a calecen of ton fs Mayas sa 
(sss indord scr to bs “omperinm of techings” 

4 The a Lae mei ca odin i ching 

a Boda, Inia 1 Decent 1996, 

4 Inman Ra hn 
geste value of Sntidons wt for desebing Mahiyon nelcor 
‘StL, However bs claptr on the mbjct he ou an aly of 
{he Badia Sage Gadi) 2 secon of he Chara 
“dean! (Wins 189-207), ming ate ate text prs 
‘enya een of bc of cpl euesHe itber cane 
{tt te Radke Sage ie 4 "re epoca, eae fr fnfenation ca 
Maca san cer of th ter wo te. Suara) es” bat be 
‘vie as er ie ci, tr i eet al the Boda Sage 
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sae teat (192 139. tive cate eden ica 
tte srt fhe Siaaemaczos ish jet fae ques 
to this inna case iti ot appre wy amore senate esata 
ts ral ns sha econ kel sme prot sere ot 
Buddhist cic epeclly since he stnenet of Mdijana cs © the 
‘Bods sae aps “omeva ral” Keown Sates (1992: 136). 
Tes Keo assent f Maho isa aed the Boda 
‘Supe it cpt ve, hr |e es of he Sisdramcane 

6 The hed txt Pei ses the (Mahan) Brana, Whe 
‘anally cooering th Pret onthe iprtance of lace woes 
for undestding Indo-tibtn Mabayina ety am epics ofthis 
thm wath reference to th Mabiyion taton in genera ine the 
Bodhiaravaira test il ot havea get deal ofan oa East 
‘Ain Maya’ See Breed 200: 1), 

17 The brabmaniar oc scaled "vie sbings” “manele” ae 
oe qe er sts tobe cata y Bus, They selon inden 
(meta, Sk mar) corpses (arn), oy (madi) se 
span (P pelt, Sk, peta). See Harvey (200: 1039), andthe 
ty by Harvey Aronson (1980 

1s ThePal tenm r ed beste is ian death ame out of stuf he 


‘Scendecy tested tose dajnton betwen “kan” abd ube” 
‘hice, nately King (968), Spr (1970, See Keown eaten of is 
Soon aad he eanscenency thes in caper fow of The Nene of 
‘Badia Bois (199) 

‘9 Halley's poi inn 1992 ele ste spent costae i 1996 
fal or edcal putea athe say f Bait ts, prog perks 
‘Gate ight hat we shal ot expect conse) of moral ke, 

10 Seve 

1 ei leila boca lnm of cater and conduct oud oa 


‘Snag the (oe Cle 1997 119-29) 
14 Ste Chak (197: 12-15 fran overview of Wotern poopy teument 
ct Baer oop 


ery 


15 “Buc refers wo phonnmenafoncps extemal toa tad, and “ea 
signa lemomeas tat stem om waa atom 

1 Fer examples of Waster plsopers wo ve cle Easter thought 
(tei plop bras, se Clare (197. 116-19) Chk agus at 


{4 Dict of Philp and Ron by Wis Res (98) 

19 A te way of carcezng morality ee spray of moral easca- 
{ng Ts sagest tat wht hy about rly tha we one makes © 
‘xioed dco about what eae ought to do, hat des in pile 
ol eva over wneer ether arguments may be pesetd agit 
‘Whatever sce) cones supeme his a woul hus be consid 
‘ts maraliy (Morty and tie” in Routledge) 

20 Sih: Reliponand Morty” in the Eneopedia of Biothis and 
“Goodin Rese (1980), 

21 Anson it eserves conser nue seach thi Ii ue hat 
‘iii ld edo psp etic in te way La id be ae space 
ples ors cde ust ot happen todo T apc thane is 
heft a acta vos weld tt have en pteted a per 
la hey ae fer cnr hers. Because he ayo of 
"wou tte ben tdesodseparse oop" erei 
a, snl condratns woud athe Gab on quae of etl 
ey and epee eset of i en se lyon (200) 

22 Aludas Malate, Whose Justice Which Katona (Nowe Dane: 
‘sve of Nove Dane, 188367) cod in Des (19979 

28 Fora dsuson of te robles wits he oma iw fled sch at 
(Ge promulgation of seretypes and tht inlunce en Indian el 
‘ound os King (199% 92-4, 

24 Reaocs tata the coor not to sect selon to eis, andthe 
{endocytosed wih Kana oral Since foal 0 
‘Se wi rats and atonal eed be ejected hts of 
‘alin ees wes 20 coneed aval ren of nly fo ian: Ss 
‘Reynosa Stacnr snd Serer (19. 59, 

25 Ronan, Discipline and Pamish lamoodsworth 1977: 218-20), ted in 
King (1593-68. 

26 Gale, rath ond Metad (Casals 1974264 ced in Def (1997 7. 

217 Fora dacuson ofthe hemeedical model of conversaton see Wallace 
(G000° 15) and rs compan between Jefey Stouts "classed 
‘Budi apd, see Uno (2000: 188) 


2 THE TEXT AND ITS AUTHOR 


1 Such a Rung (198: #2), Dut (1960), nd de La Vale Poussin (1892, 
So ited in Feral (19684) seals Based GOOD 17) 

2 Inthe Tang Version of he Boicryanatv be s kaon Akegyaat 
(Gat 1996: 288). 

1 See Chip and Cratopaay (1970, 


rey 


4 See Oberle (1986) 
5 The lowing i tase om DeJong (1975) easton of th Tibetan, and 


9 Foals ofthe i and he otionn the Sigdtmraye lee fr 
{Append as wellat Benda tout tote et Ga a, 

to GSi17 13.6) On th rea, “Yad Suddhardnaan™ shold be 
‘eu a ons compound “taki vardhanan” Whe mata 
‘aly tos spl a 


Siero gra neers ab ena in) 
‘Aitgh Chai erty nest st ie pate 
‘arvana de gu, 
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4s probably milling wo sugges thatthe texts structs is bse on thee 
‘dts purt Fit of al the ae ae scaly ered within etext 
‘endl dat ve le here were separate vse wale com 
{Ge Titan, so he tent doe not “bei hem aa separ ems 
‘Scidevar cw cometary fc ey mine part of te ad 
‘eit utly cfs fw sceaces betwee sual pages totaly 
“ie so sum to Frm an “extent” portion af be ext ss reih sugges 
(Grek i Keon 2000: 48) 


2 SUNMARY OF THE SixsésaMuccarA 


Foran etymology ad st of sible wasaons fr boc, see Bras 
(000-7) 

‘ie piraitsy saddharm paisa. 

(On af test common meaning the Grek tem fo sa, amar, is 


i 
i 
i 
i 


in vetigs 
(GHSD $35), Sata we coniered by Sabai tobe pat of the 
‘yn rae vel (HISD 620, D Sea Rage (1992 11-13) 
ge ecommended and I conc, tht modern sha we the lem, 
‘Reacaayan intend of “natant degnte pe ot now Maan 
‘Baddhion bees of he partaan ad peeve sexe th lace 

‘5 PrayekaBudia Solty Bude” or "Budb or hell lone) 
‘aligned big Who does ol ach oes the pho sens 
usp 379. 

6 nd bhikovah pana pudglan provera (222.3). 

4 ‘ito eat ee cesta ero fomale Mabiaba practioner, 
‘Qi ali th coment of explaining hw the ght be hon ee 
(tes i eet sppopente ft 4 mace poootn when aye ot 
‘ramautcl comers demand a gendered pou (ee BR 168, 17D, 
(er dscgton of women a bet oft beaded see BR 77,86) 

«Yam act eat cera what Snider seas bre y“tay or shyt 
“Sidy" pup refs oa merely seca ppoacho he Dara, we 

ren suena ne cnt re ely Go the eng, bt 
‘past alo know the acing of he Sealy 

9 Thee rete ery srs ffesc ental expulsion fs the Onder 
(Sata). They ae uncut, steding king We, and ally ling 
Sspeamundase powers (Le fallycaiing tobe seeam-entant) (Se 
Bisb3e) 

10 That, Sidra js oe to vd whats welt, o erly runs 
(raph and what sa, what cout rt pla at 
Sefer (phalam ara para) (161313). 


14 


‘Sine (eg see BR 17, 18 120, 121) Wher ests secs ts 
‘e's ot well peed in he Maven savas eal to Sor 
‘lea alboughitas ste that tees peas conection ett 
‘it (a wll ss hing. dina) ad concentra chapter tive of he 
‘Bacar pose, thn, al a a at slept as 
‘ekted dough aosing para as dpatt Was uecotoversa td ha 
‘ome ls plata by Scher, Conequy be cu make hit a 
{ne ves, and thn et th sas, ele with example of ont od 
Spat sek fr hencle. Tina, because ia att fr weve ea 
Sa, Sader ll pla to expt a ise vr, several Yee 
Frei th morte of met aciine fo avoiding harm and eles 
as, ing on rae) fw ctu quotas Of cous the tat 
‘ia aod vam, wall spat (war igh, ae mals 
tig spect of Bult cine ad tal ena rine seat 
‘reas agave unless he ve trans) woul athe Bet 
‘Sh Sande Se fr example abla (107 40), Cama (198649), 
‘Tie he pire “meatal Gcplie™ to cpr what etd by a 
(cise) soma (consnsion), sad samprjana (sgance). For 
‘Slwnces to miadlaes ad vigilance sce epoca 1184-14, BR 117, 
120.76, BR 120; and roby and Sto in BCA 199631, 

‘The concept of welfre abla) and tla Lo arm futless 
(puma) is dcased inthe fllovng seton Preservation of well), 
Sade i caper our 

‘thtazanrhalakies naiater 2 bodNoataryidhitalahallin- 
‘artakara papi ma lari (448, 7 

‘Beal and Rowe walt bud! 3b “Bud's von” bt since 
‘at way" et” Hor (ed), smut bea ero (See 
[BHSD 311; Apes: Monier Willams 198824) 

‘ium prsurtarya at pena lait pamarepddvamdnatya rbd 
‘ap (147.1) Lica: hr ought be puis carpeting 
[Pleo feed ul act becuse ofthe owe of tpt, 


18 pajdinad pt separ lat apne pS pathy ara 
Porras (ay 

19 Erie (a) nig, hen apco ( elliy, o0 
‘ese (Rye Dn Ste a5) 

20 Temenos dace tla Chaps Tog te mesing 
fae ts ems Cat, uy a i) re ey oe ft 
lay pry ete Sana ale, pp amie 
‘See uaa ia vt conc 

21 The term pap canbe sj rapa nt ott, teialy 
‘si sama tad" rb ao ea 
{Ges dource sp” ans aoa "rbd sa 
Sift (ape a, Mie ima 188 a, BHSD “4 
ropes aso pep "Ea Harvey 2000 
{tcl} pps a Lamcy sacra ost on Comin 
25 ake nl oad (Cm 1961415). 

22 tckrpariena Shap praca on repaid 
dias 

2 Swe fro wo witha conten fon ttle 
(lara dre) deer a pociiod i te ent of sent 

th dn nd orn tow vorape an fea 

Pipa darmanasyene ‘puna samanayen [nish 
‘elthardanaraacye pra (8) 

2 Mitte BO omp fe new es der Baad 
‘Saieuar (UHGD 30 Soce hes Mealy ee" eggs 
{Stan tf i wat koe os he yo Bt Sena 


25 Ske puerta ‘adiparinimana Beal spd 
‘Route wane bodhiparnimana sapien Ealigerca™ 
(GK 159, but Elgon (HSD 23), cng the sane page, seers, 


26 pesimanasm pp dhs carta (1623223; BR 16). 

21 Sec BSD a, 

2 endl and Rowe tate“ inthe Vi (BR 168 at coding to 
‘Eagertca "stone nclnaton, tachment ear azo appeaton"S 
mop be plas wi“ “tte” (BHSD 14). 

29 We ti wld sew have Gv staan epsion,Satiders 
die apes to cider ths oo trp he eps of pape ipa 
‘es omen ey abl ot e sede Thee sn be at 
ty religion evi er arf ct ve no here at nc 
they we abo cnn coe beams some wy eof hen. 

130 “The pover of sendet i aac tgh coping eat on 
‘scout he eterno eave fo treat papain 
Sopwar-ainbdinad rane sana tah (6089). 

21 Heth term dina is svocied wih forage cing the in bat 
(hee no cpl eference tothe “our dna the four stages of 
‘medative absorption charctred by incresng levels of conentation 
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sai pring dono the cote of consumes. (Soe Coby and Stilton, 
ime asi) 

52 The bode “oot of god” mos bly refers to the aring of he 
awakening mind odhicitowpad) though in oer texts, such a the 
harmasongtatia select he panieaon ‘of ete inet (aay: 
‘buddy renouncing the sense of “and “mine (ahamhare. 
Imamaldreporpag) Si dalam (BUSD 188) 

2 Tntreing. the excipon of he hain fetta, ao ben, poe 
diced sot mde, sot composts the ame a the cio of va 
‘he Udine ut (6.3), (Cd in Wl Lodi to DN 24) Mei the 
‘Sleaamcee the cia of casa als desc a "ot es 
‘setulae (27-0) 

14 am harmanyacitah smr-apastiny atta (228.10, 

38 Onela inthe Digha aya sd the tin the Mahima Nip. Fora i 
fniea af the peacce of the our feudains of mndfles i the 
‘Thevvada vad se, example Rab (1978°67-75. 

546 Misdtlns of he body soul alo lead ove to se mate pre 
(Gndsry ie Wat of the Tabagat (30% BR 217), More ier 
dra meas “wit dee" “without ix” (See BHSD T12) 

7 For dacasion ofthe process fnctn ot foundations of miss 
‘understood athe Thersvada tt, sce Gansta (996 43-)- 

38 Thave excluded the felwing pata of the sentence Mic Bena and 
Rouse a fund ery chsh wich as costed a the Het. 
‘The woubleome phrase ix ome paryoneirailae-saravharme 
Sulnarinaya en punch (2424 and BE 225), 

29 More pcicaly soko ea wrong which hols that tere ix sl 
(Gas eailwih cananed n idepeton of ong ayo te five 
‘Sepents(stndha) (Keown 200, sae drat) 

40 The erm meams someting lke mamedacss” abd ha he sese of a 
‘ono eet characterized by imme rel and ough des aot 
Sica hve a sega rel connotation, ere Hl refers to five 
‘tient harmful dees whic re hough fo ting snnedate ean 
‘They ae killing ones mother o ater ana casing det 
‘Sing, "debra casng Tabata lao fon” (BHSD 95,95, 
(se also mentioned a $8605) 

44 a dhs napa do ita aot 268.5; BR 24S) (See 
BSD 20) 

42 I lea that section i efering wo the thd phenomena, previously 
Called fu” wich he Sods ust pari ice he pcos tpi 
‘was purcaion of he ejoment and he aot chapter uaa dscns 
(te tee ind of eres @75.11° BR 281. 

4 endl and Rowe tale Ala ar “cond” troughout tis ston 
GR). 

44 Se medittes a state of bein in which lf the best features of 
pace ae oduct” (eavditronrapean Sigeiardbhinrrion 
‘Bonen ahayat) 72-11; BR 29), 

45 Along with compuson (arid) these are the four “vie abodes 
(Grahmanthirn which ceeding bots Tervd nIedan Mak 
‘trate are debe mints ob cated. 

46 Reg (41:84) dscsses hse 


wT 


47 (Se, fo example, Coby snd Skiton BCA: 30; Dayal 1970: ch §: 


Gris: R2s1). 

49 Nove Te ken apr alle o he distinction made in 
een "ited (praia) oe “ain” sevign (cal va) and the 
“toed” cr “ooahng”(pratga) via of « Buddha wn i ao 
“Tanda vin but rather sta inthe word wo help beings. Benda 
snd Rous tanlaion of apatites "wiboutbebeving a ayn 
‘etc the en at he boats indent “big® or “Td oa 
ject igs ae na meres either a extent names (See 
SBHSD f; Bk 2522: et Bca DC 35) 


51 rang" undanpenby ees peaising wor, confession 


‘ma tute, te not cle owas edad) 
"Bula et Ga he Tibetan tex sage ra sos) lee 

152 The eof oping the Buds slo abandon bsg ny Bak tack to 
(he voy ofthe Buda enlightenment ecrdd in he Mahiparbing 
‘Sta, ich sigest tha the Buda Bal bee so asked be could have 
‘oman nth wor ecg unl be edo eae. One moder alin 
‘teand and adiyeyand(requeting the teaching) derstand ther fo be 
‘ating the peacioner eos di fore spread of th Dhar, Se 


53 Note hat dis descpton of Bladmcona, some of wich deed orn 


te i Uleracson he You of Good Conduct 
pro af he Gondahe sta) comepends othe Yao nel of 
"Mayans gy know ate “Supreme Wor (anitara) 


tr rte sparen purer of rouing the sakes mind. 
‘ats resting toate here ta nbress the “sa the Supreme 
‘entip ocr athe bean of he Baicrydaa fa capa ad 
‘hee, ey oor ees heed of he Sgasamaccana a pa of he al 
‘Spe ofthe bodsatva wining Whereas the fc af he ry it 
Bodhicaryavatira, scons, scoding 16 Coby and Shion (BCA 1996, 
fo be he “ang of the Amakenng mind” (bodhctavupada), inthe 
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“elipoas 
spect fight fot a pat ofthe ight a at 105.14 (R107 
ths context i sums oe fo religous eft of exertion in gene. (Se 
[BHSD 389: Geta 200: Sangharksia 195-158, 61) 

45 Although the thd sad fourth endeavours of giving sie to till tates 
athe esablisng and calving then hove Been subsumed Geet 
“Taleton” (arama) i Seid chee 

46 Inthe Bodhiconavatv Sieve aks asian between Wo pe of 
‘oda the iad which eos ofthe testve or wi or swag 
(Godhiraid-cit) sn he ind which proceeding owed svlening 
(edhpathincita (BCA VI. 15, 16), Cosy snd Sion sugges at 
the fist ee chapters of Bodhiar ovata are reed to the it (the 
esate or wish for aking), wheres the final chapter of be 
Bodhicaryavatir (ch. X) is died tots the boda who ha 
(Ge second pe of Bedi eds andy “procedig gtd awakening 
‘Scena sakes he atone fe Cape of he Sgdeamaceaya 
(615,16, BS) and dacs he it pe odd) a capet 
Seas ey eee ed ha cao 

20 lo merely wo be he seco type of Bete 
(depneciay ie hicetapeid cg potimesont 
‘pasad bhodknan dh have) 23710, 

57 Tass canary to what Crosby ad Sen art about his subject nthe 
Bodesryavatia, shy geet that he ects oe egal of self 
‘tothe was don Cnn undercing feos ea 
‘Mayan aoe (BCA 1996-881). 

5% Ltsraly ere ang eersted ey tin nthe” rad 

chakra param in na yt) (359 13.CL BCA 8 11,12, 115) 

{9 epriptam ea ta dutham prataryam parimanoh (3602) The tema 
‘rapa an mean amoung, sch a foun sued compelled, 
eared. pop gh Apts: Men Wilans 196 prpand rap) 


61 Ths sentences at pz’ based othe Teta, wich aes “ama to 
ean” do) teeing aig cuted et oe by king 
eae i appeatng the weet of tm. -= (GR 317, fl). However 
‘coring tthe commenary onthe pl vers inthe odhicar hata, 
(Ge tania iT hte wes concoct cotnnam clad 
{a ths way, to whom wha dear isthe sme te sling of ther, 
(hey ect‘ Hs oven inners ences in ots pad” er 
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Shivkosamdndh pare dapthesome piven te hah 
‘admaana ata (67,8) (See 86 360 fs, BCA 107) 

2 Rowe can eee re ie vac clemeat of te “Spee won 
‘peviowly meine belly ass peelininery pracce or ting the 
Ethic wow anthem expand sae lyin aro thang wate 


«4 ANALYSIS OF KEY MORAL TERMS IN 
"THE SIKSASAMUCCAYA 


A noted previo “root ladle i alo Ben equted wi edict 
‘tp nica tale eran othe bia’ goodness tbe same 
3 the “aig of the spaton fr avakenng™ 

Ses the proceeding dsusion of heer 

‘AD sted in Chapter Las eas arc asocited with Winsoa 

‘Kap Inthe Hope of Nibbone (1968 sad Mellor Spzos Budd and 

Stceh4 ret Tadton and ts Burmese Vcd (1983). 

‘As “what” (Gk, P aah) someone wo has tecome evaaned ooh 

Ge wine of the esching of Buda. The pcaling view fa Bust 

‘holnp tbe Aca the en te Theravada a coset 

‘ide the Makiyias bbs probleme. rnc bots adios se 

odhsstvas ane a something highly aed and deve Rabu 

(Go7e: 1-7) suggests inated ta he pce ditrece between the 

‘Mayan te Ther nth gad ht te Thread ion does 

‘obit al rca be Holiatas, wires he aii en 

“ic nd a cnsegamy cet unig bt of rare devel he 

‘bjt of tee, Wilkos (200-10) agus tr ta hi hat 

‘Mabiyia ie realy vio ofthe Buh path eng a ds or, 

‘llegar al tt, pat Buddshood” He suggests oe ca at th 

‘Matyi vison ao mater wich Vij (Terao) one aos 

{tti,o aterowch dit “schoo” ae tec ong. 

‘5 Te ar the tanlons Keown feos, While “vet” may be a Bete 
ing ta "good snc sve” canbe undoes "seal gale 
{Nis no contemporary ue the moat vious meaning According 
{0 the Oyo Bngish Dictonary. vitae i, “bebatour showing ik 
‘Boral andar" second "squat considered orl good odes 
aly hd“ ood asl quality of « ia” 

6 Se Chon Goo 

4 Se fora, Harvey (200: 37,41, 45), Keone (192:38), Rhys Davis 
(Gober 386) and ate 40:1, 4) 

1s Theva found or example, a the Subha Sut of the igh Naya 
(ata 10. 

9 Sathana (1212, 3 R120) 

10 Fev example su Harvey (200 37-9, i 66-42), adda (1997: 40-8, 
‘Seophrkaa (1998 162-5), 

11 Boren exlaon sl dtsion ofthe fv precepts, se Harvey 2000: 
oom), 

12 The st pefctions ar: ina, Ss,pateoe (xan, vy (ous) 
ert mii, ei a) 

15 Fer example qutaon form te Dharmas Ste bears, “He 
‘ho pct ning beings pct ie” (15-1, BR 1), Flowing tat 
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be ces prot fr the ned to etiam the dient oem of wrong 
Speech: ae, ba, ce eves BR 1251), din Yaris plnces ghaa 
(Go tenth ive bse peeps we ore. 
14 Now dat hough he mote a ean he) fo peforming a tion pays 
= 


‘decmln on 126 


a 


21 Ths ise of understanding wy and how exactly the aaa can til be sid 
(o'be moral highligh the problems wih ensaton. For example, Haney 
‘ts that hough tats tla be alo rapped tobe tec fot 
‘whos “oth unwokeome and wholesome ral Conduct il) tt 
tne oped" completely” G00 4) Butea on the wane Pe, pre 
{Ekdvecy aig ifeent Pas wed (al) with te se wd 
‘Stolen Harvey ste tht nope wbo a desuyed greed hated ed 
dui ho Letan, “sens are whole bald ot generate hare 
‘Poe I ase wt seat tat an rat does ot cit lee 
Some sf cts (alarms), bt does at segue aay mare "good 
I bat of coune iw mguaw bee of teenies 
‘tla, tts as al eflet gute ine ext themslvs Note, 
{ir ceanpi that ula aed pu on be sd sonny Gee Ease 
2inz 3 Premas 1976: 7, ough Premade west direst hes) 

22 Avery sa dist ade by Bulga. Seo Peas (1976 720), 

2 Areata ase ype of “armie couse th al ano (oe ste 19) 

24 Cha pda dhs Bh talc china la NS na 
Somuicorant (42,6). 

25 Thor varsion i he desipons of he vaio tage in he Maina 
Mera Loper (1988) ted on Nagarjuna Ramat! wel at 
Clniraks peetston whchia tun was basedea he Daabimiarin 
‘Wise clo eich sauce were sed for Harvey’ decsscn 

24 Haar suggested tat he tater of ert wis the “hl appropiate’ 


‘ai! Fasmann (Documents éigraphiqusIouchang” BEFEO 61,1974) 
tiled in Schopen (1997: 36,42) 


‘eerie eee onto) Se Seip 99). cel 38 

28 i sboud be noted that whe 1am bere contrasting Maiyina ad 
Sevan vows of arm ad pubes of foes oe oe 
{ts dosnt mean asin Savalas views were ste For duction 
‘of doelopnets n theTheevada indenting of lara td et, fot 
tampl see Egg (2002) 

29 Ici wrt ning hee tat Egg ages inthe case of Theva pacts 
tal uri or Lense futdoes te ack tly speaking ng ar 
fered He suggests, for example, thatthe practice wich he calls he 
“Spsaton det ma” which erespods wih he Mabyna pate of 
parmamand ao afer kari petal por sebu athe ape t 
tach goo eds wil race a benef toons easter Ease 2003), 
However iu sts span ie hough to beech oe 
‘aly can cate sewn good dees to pen ss ent acter then 
‘una heise eto ic aca nen iting ast. 


1a 


30 Raha (6: 37 ks uo of ete ih i a 


‘ons, The one conection between ud stone race nd st 
‘eer are mort offre een, prclrty ight fhe fact at 
‘rng or ddetog py eat be a par-lit s, whe the 
‘on of pace cond sore ati «Mays des 

31 Morne, the Theads race of sharing kre Mutlaes, and its 
‘plane i thcommentariy, dos at make reference tthe dace of 
‘mance Harvey (2000 66) 

2 Forth litanda rough sty of hse, with parca foru ox Pll ate 
‘al, se Gein 200), 

38 Compares ide to Willams (1980211) stench without atch 
‘pets ad coving. a boat at he seveth Bm, the ses ee of 

tha an abould ener the pace of avisa and sara 
‘ould cee However, because he ta Boba, hes died othe 
‘eet of ther bige “Thi sence, we mgt ay ht a aver of bay 
‘tachment (lhoagh we allt congo) rr” 

14 Tam ofcouse at sng compan i ls ke Nagao Tam saying that 
{fiat hie Mte fsfr a tis cause feng sa: 
revel te bot bees“ (prt) avin 

35 The CtamutinAsaga ai act the "wo dsctin betee sama 
nd seven conse nirvana) i te Mahijanasamgrha, Se 
Naga (091-148), 

146 bohctam dedhan lartogam sarap somgrahatat (5.14; BR 9), 

37 Thay eth ft hat Stan, eter hyn may have ld 
ew of arma which fled o dings between what Ege 200) cals 
“Fries” snd “sce es Leal arma sad payors 
‘leone 9 fat chap 


‘5: SANTIDEVA'S MORALITY IN CONTEXT 


1 Some of he ext suds avaiable tat ae pretty relent or wer 
Sending Indian Makara etc, ad coal soul be ncepord 


‘ea: Ses nthe Philosophy the Bodheary aati (1998), to wach 
Ihave ripened with an atenpted een of Seas Clayton 201), 

3 That a discon wih he preted guy ofthe Sevatatan and 
ie adherence tothe Vinya, See Keown (1992 155), Of coun, tt it 
Ste perception ofthe Seay isnt tate war ease, 
fo inply athe Theva on doe seas the pa oon 
Spine 


3 


4 This the “pone of avon” o exit” (rapapatal) achieved 
(teough esoring oa oo rex amare) 160.9) 
The Pall is sobbepipase -alarsnay tusleso_upasampada/ 


‘elton 196), pp. ts 1, ad 

9 Aan Wilians (98! 20) ube of diet “erin of bods 
futhesut hve bran ctuiion wach te senate ed w cone 

to Ils portato remember hat wen Ise he em, good” here, 
‘cea the Arslan eee of ose Kn of eb or etapa 
‘Shalt A sted a Chapt (under “Defines, Tue he "ood" 
‘eter tos ato of the bet ie fo uy ceric gol he mam 
mum. As have jus gated or Sti sequel wih swans 
(God), eedns bom slr. nd Budo Instr hese once 
(b> aot secuumly flor w a extn cr meuplyscaly susan 
‘henomens oath hey emma neo 2 un” nt of We 
Good hyde ten Ink But eit aie ou, ace ie aot 
‘ar wae tow on an das tie and paral «mor hry — 
‘wou sone cone of th god or how one can understand Badr 
‘ics witout Some once of 3 n-ne arabia) good 

1 Sah rare prirrak (BCA DC) 

12 The ll ese ea Lara Lay na cet sah satya ha mahatah/ 
Jlkthayepadomarhon a aryamaho ma rate (BCA D7. 

13 The de Gaal testa eens xpos or comet eigat- 
ones caactrsae Maya tenet Seas, fo eal tht 
“dolls [te ve compenens of pro, Bun bods) 
jfutamamer ef spallng (povahinmdie), mere sanes (dmadheyta). 
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ost coments! tems (etetndin), popula tle (emia), 
enon desigaton (ofp (2817, BR 237). Se ao Willans 
(Go49 et) fer Madama views these 

14 Bodhicaryvadra (VIL 102) in pati eas “Without exception, all 
ins ar owners. Becase oft quality a in, indeed [pin i be 
Frveted, Wat Kain oa be sade here” (Sardi! des 
ary neath dha en yin ntomas tar im ah) Se 
‘Gyton 001 fra fil Gacuson of Bodhcordrttre (VE. 101-3), 

1s Feral dacn fhe come of ang nin sd te atone, 
‘denon pened see Maras (937. 

16 Baga pasion fst) an doar, sed) eb ena yong for 
‘eed (Nyala 1972: 90), but tis lobe, dena (Pda) ad maka 
Sich ev ldaifed a he rot of mwtolecens soos, whee ps 
St me in hai eed ay 203 pom 

v7 Sly ping he fii man oppo) 
dt ea that Podatvas oy seme tangs ery Ro 
‘sen compaasot groans wil be considred sn he secon oa “st, 
‘oe ral ay 


Sinden tes asters een fom th tenon ate he need 


us 


puro in ive a the coset of he Makin poo th her 0 
‘Etcece betwee tapas en nv Sch postion natal cos 
‘publ orth pte oar lr, cae sia save 
ull co-lead of ogy oul apart be werd, 
‘Ti fone eps he ey fsa nd mv, he sole 
logic pepecve wil be igh If te ay to veg tas ety 
‘sc ice lb pyre. he fe popes sens tobe cao 
fsb ter expen Tht because ames oven, an alba r 
isha bere hr smo cabal cage inti ate when thy 
teu akned However re 3 cane int atte of hes el 
tei expenene of sulle To pal snp, beng “Socane sane 
‘The tenson tween thse ine peers bls ex the debe i he 
Myce tadsioa over wheter eigenen een r gal, aed 
eune of hsprdoe Maavana Bast ic at seo 
‘alg the Ait ets derstood tobe. Moreover 
‘adi o inkr tases elgheumea thes wel a 
Inca wielapal noid Became Sse egos he poss of po 
(Genie) clmaing catan gies an uate aber, hele alc 
Sided nthe ea ofscls herlre aprpet ase 
ifthe cin of oben of ing he a ely con 
tet ofthe Mayen, se Kang (990) Se las (198 67a fora 
‘tion he we eu Madama ad prc he ee at lt 
‘td roventnal dhe ook ete! eer sn alo ot eae 

20 Momo (191: 16) sugges hs compro between Stes morality 
‘tat f the mato Clr aden, wich i cnr to the dy 
‘ied Chetan eal dion, Fra dation of tow od why deol 
logeal mora thecry clued wrt tues a Westen talons, se 
‘Sinead i Cp and Slt (1997 178-200) 

21 Hate have followed Bena od Rose's talon 11-4; BR 256). 

22 Although shou te td he reset alt Lams asl ha he ulring 
‘xpercced by a bdhlve ta flat i oes weg by 
found ses of oy a satiacdon He ated is, fer exampl spa 
‘shin on he istamacca penn Boy lai Deer 199% 

25 Although aot lof te mans precepts would be cosdred rales 
ere on might sau hts hey eal ptf be inne sem 
{e'hlp one overcome pend hazed nd desea, om the peeve of 
‘ete ois ey ae elt! to morality On the dapsone wether 
(suerte Viniya aa source fr the tay of Boldt rally, a 
Pre 200), epenlly 30-40, Prbsh ols that la te ost 
‘potint sours fe he ly of Buddies, ad nt the Vina (ot 
‘prima, bt his ees vo be lngely Based onthe arunption ht la 
‘iat the seus fr Budist moray, and at Because nat ll of the 
‘Pratimaa rls can be dered fume pascal, they ere re ot 
‘levaat to merly, Ths of couse begs the unsion of the ae of 
Buds morality. Fete iw tat th pring rls ar al based 
ia, say be en peeps (dala), so Sangha (19859), 

24 Fora sty of papa ka see Pj 197) 

25 Agata th toe common it os perfection ince pecs, vtwas 
aod, paeace, ethno, sedsntve aborpon (dina, Ha, en 
‘ya dina). 
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26 Wit ext conte “beet well defied The wd free 
‘tha, och can man aso of gs tating prgon ca wih, 
ee, rest wet advantge, god ansinply “or he wake of” oe Ap 
Mane Willams 1988s) fn some cen te erage where the 
Fdastva permite og sore deat” somone, he ese get 
Siaat“e who sdiageted inthe hope of tng rng dk il eat 
4 ey rs sea eB He oe ow fay 
(ak 2s) What Bon snd Kase bre ent of. 
ltrly meses of pn raion by beings” Gt songrah 
‘nn. Tas est senat aria 0h, wh sated al & 
eit sould tact nde cep pep Gna jaan bya 
‘Bal cap jt) Te ee wat a boda ete by pone he 
Wels beable op hem eigen the Dharma 

2 th atopy adh st rtham pale in mie. 

28 cum amamin arth dpye ria pai ania wt. 

29 A ell capa of he ences beten hse ams or 
i vied by Ronin Handose Cap nd Site (1097: 2161), On 
‘bem anid witha mora thoy css on god and bad agents 
Fair han ight and wrog ac, eth hap y Robt Lote, "Ons 
tet of vit een ese volume 20-16) 

sa Spciicaly, he suguest hat Hf wpdjoy fo then 16 be aormatie, then 
‘Badukisn might be compared toa suaion ete Ie tat Joep 

Fiche who eopotsed Cutan ebic oft gaps hal she 

‘wich evry tor decion ant be made according toe gc sttee 

{abased othe pice of lave lor Gd and one igure). Se 

Kowa (1992: 18831) 

‘rch (2000: 47) has so lowed tis nom nrmatie sada of papa 

David Chapel (196) incorporates Kea’ dtsction etwoen cms 

fie oe peceptaidng vraoa of lf meus and what he calle he 

Sie aun suet, peep tnscendag apa, ba he ees mae 

ili Wo eerperae ths pect of Aisayana tap no ental 

(f Mabiyana eis, See especialy the fourth of hs proposed etal 

‘aneverts (Chappell 1996.9, 

22 Ine le fe celles x ae eo nen a 


2 


‘ign inthe Cave of wpe: he compensate me tnd he benefit 
(take actin ings wo bene 

: Thats hated a he shndonten of ngs (to-priyas, 
tile pason oe tachment (rg) least he “collection” or grag 


ur 


the impart) sociated withrdga fr whatever fas ate ascied 


(tate ahi 16518). 

546 Though sot seve coieed ilo of the i proces, hing 
ese general conte an ence, On sdb ee Have) (200: 
een, 

137 gn a Fan tend aba harpteetaytlye t ot pom 
‘tha na paritate 

8 The Nobo Sugha includes only hose advanced patton whe have 
some experience he gol of avahning (Harey 2008). 

39 Tenia fc even ore competed thn ts he pty of the dona’ ind 
‘vl of be reset re os determing he kari tess 
{tap arvey 200: 20,21). No dou ereloe f kamac flaess 
oe ony tv nga i a th pe wl be scoring Heed. 
omer, hs does ao aif my point whch is merely ht he cater 
tthe aga lone dos not aequtly eps the moral Yale pled oa 
(Geta 


6 concLusions 


1 Alboagh at seady disused in Chater 4 (ander “Kul” Keown ects 
‘SEIN ase naan for nde 


ing (1964 nd Spiro (1970) work. See Keowa (192: 1-5). 
nen wot, Hs [David Chapa] cussion ees me lo wood bout 
(Ge bas yom wich oe mgt be compelled to ae skill means ot 
‘Senpstica a cl One might Wonder Whee pao and lara re 
imal elit (th sexual en st ical and ny con 
{ays tht seem cova to rn tics ves 1996: 3), Tope yd 
ion ofthe dion of eis (Chapt) well a wpa (Chap 5) 
‘pa clear wy tak es wong oe 

6 Stace eo of crane of wlan i a makes unrelically 
lui demands on its aden (Brae th happiness or intrest of 
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sgt supposed tbe considered on neu fing wih he teres se 
pines of aloe) we can se parle Between the slesaeiice 
etanod of the uta Sd that payed by he dst Taisen 
‘Rex support othe ne ta Enda moray develop nto Knd of 
Sgenbased wlan Soe Crp and Soto (997253), 

‘Tite along Michal Slo, wh tena marly wich jodge sts 
neuer aot they the ofthe mote of benevelenee sa age 
‘Sod analogue of tara (ip snd Slt 199753), 


APPENDIX I: VERSES OF THE SixsdsAMUCCAYA 


‘This vers i incumplete athe et ad Benda nla “mayan” a 

lly tration (Se 8-331 83) 

(rer the ak ofl sett boing here i] the dedication of oes 

foc leas, sd one elle rm th pst preset ad at: [re 

| clive, puny and poet each" On ibe of hse ales, 
“tadratya ndihvardhonan' ss mist and oad be read as oe cot 

pound nsnely tad fudrodonam, Beal's tain (stad 

‘ch nd gow ia holiness") a pos, bat doesnot rel the sac 

{eof he owl ork wel Another posible rating [5] mana: 

{gt femncao of he el tee sth cease py 

3 Thelaspadeis ely: What gen (lm data) wen jas we 
Joyed (ne pte? The Meta eas “Th ef ae poet fore 
{she of the exymeat of bangs How can there be xml Wh 20 
[otctoa?Witever ao ejoyed— bow stat git" 

4 EtheTibn text (Pein eva, 102 p17). 

' Eigen ele yond (ce, oto beam oi ned of sands 
(ctv sont het ed od; at) aerate (HED 14), 

«6 The word have taeda "dttstig aero, hich an gad 
ancor ve ocr, by which nk Sate i leas wo pest 
etre n reaching the te foal of Bod hace “termination” 

17 Oriiom he Tibese "knw te measure (ia. rad) ofl igs” 

4 Namely lone ofthe tre olor meres of xece (el ail, 


guneciay 

9 According to Sidr los: “tpt dian” (273.19) 

10 Bor bhatrcara asthe Course of Cadet lefing 1a enligheoment,s 
‘adh Hrd Sankt Dictnary 0a, 2350. 

1H Al ecard in Caper 3 (ular “Claioa of wll) “Prange 
(Gendendil eters wo paig, worship confession of mised, jog 
‘Simic finn, eueting Ge techng beeing te Bada, od ee 
‘ing tami tes the sve aspects he Sue Wo (ator 
ja) ach ze at ofthe clon of arm ness a let © 
‘tt ast te” Cd) ad Bet” dal) lr 

12 Benda aed mairadihadsmanmrh (ic alte "mines of 
tte Bote sad loving Kodocr) bused onthe Tibetan (8 1970 
Siviet BRS) 
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